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Earthkeeping in Missiological Perspective: 
An African Challenge 
By M.L. Daneel 
A growing awareness of the global environmental crisis is manifest in world 
Christianity. Through the publications of numerous Western theologians our attention is 
increasingly drawn to eco-theology, environmental ethics, creation theology, eco-
feminism, and related subjects. In addition, significant developments such as the 
presentation of the World Council of Churches' Justice, Peace, and the Integrity of 
Creation ( or JPIC) programs, the Reformed initiative in the Au Sable Institute, the 
participation of churches in the Rio Earth Summit, and Orbis' s introduction of a new 
series of publications, Ecology and Justice (Burrows 1995: 173) all point at a growing will 
within the Christian church to address environmental issues consistently and realistically. 
Yet despite these positive signs one cannot deny that on the whole, the Christian church 
as institution has been slow to respond to the environmental crisis in terms of prophetic 
witness and telling action. 
McDonagh (1994: 103ff.) convincingly highlights the failure of church leaders in the 
nineteenth and twentieth centuries to comprehend the full implications of the destruction 
of nature and the urgent need for all human institutions to contribute towards its remedy. 
The Second Vatican Council of the 1960s, for instance, for all its significance to the 
Catholic Church, is not grounded in an ecological vision of reality. It subscribes to a 
"dominion theology" and does not escape the typical anthropocentric bias that subjects all 
of nature to the rule of humanity, human beings featuring as the crown of creation (ibid., 
104, 105). Recent papal encyclicals mention the ecological crisis only in passing and 
even the Holy See's submission to the Rio Earth Summit in 1992 appears to be 
supportive of human domination of nature when it states that "the ultimate purpose of 
environmental and developmental programs is to enhance the quality of human life, to 
place creation in the fullest possible way at the service of the human family" ( emphasis 
in original; ibid., 107). Similar anthropocentric trends characterize the churches of the 
Reformation. Here the message of salvation tended to focus on the individual human 
being, a trend that enhanced the dualism between spirit and body, spiritual and worldly 
kingdom. McDonagh (1994:110) quotes the Methodist theologian Johnston McMaster's 
verdict that "the location of God's Kingdom in the soul eliminated God from the 
ecological as well as the political arena." It follows that in a spiritualized kingdom, only 
to be realized fully in the future dispensation ofGod's reign, little scope was left for the 
protection and/or redemption of all the earth in the here and now. 
Against this background McDonagh (1994:114-15) urges all churches to adopt a 
prophetic stance. This entails first, the criticism of unjust economic, political, and social 
systems that impoverish people and destroy the environment, and second, the attempt to 
empower people to formulate a new vision of a more equitable and sustainable world. In 
the struggle for justice and ecological reform, the common culture of contentment needs 
to be confronted and a "prophetic liberation of the imagination" (ibid.: 119; with reference 
to Walter Brueggemann, The Prophetic Imagination, 1978:13) should be facilitated, 
whereby new and creative patterns of action can be envisioned and implemented. 
2 
Whereas I fully support this call for prophetic witness, I wish to draw on a case study 
of African Independent Churches (or AICs) that have developed a remarkable prophetic 
ministry of earthkeeping in recent years, a ministry that contains a profound challenge to 
the world Church. My presentation in this regard is made by way of endorsement of 
Burrows' assertion that "although Third World Christianity-in its concreteness, as 
opposed to an idealized image of it-is not taken seriously in the North, it is today the 
living center of the Christian tradition" (my italics). Moreover, this paper underscores 
Burrows' hypothesis that First and Third World Christianity face essentially similar 
missionary situations, as a result of which Northern and Southern Christianity "stand at a 
crossroad where collaboration as equals in a world mission is possible and, quite 
probably, essential" (my italics; Burrows 1995:172, 173). 
Why the African Independent Churches? After all, they are considered by some of 
the established and Western-oriented mission churches as heretical splinter groups of 
dubious Christian nature, if not syncretic throwbacks to traditional religion. They are not 
noted for contributions in written theology, let alone eco-theology or missiology. Their 
leaders are often barely literate and bereft of theological training in the Western sense. 
Nevertheless, in terms of a wide-ranging influence in African society, outstanding growth 
rates, indigenized ecclesial organization, and a contextual theology that interacts 
meaningfully with local world views and belief systems at the existential level, I consider 
these movements to be fully mainline Christian churches. Despite obvious limitations in 
doctrinal development and links with the so-called "historic churches," the Independents 
in South Africa and Zimbabwe alone comprise an approximate 40 percent of the total 
black population. Hence they represent a force in African Christianity to be reckoned 
with. Falling roughly in two categories: the pentecostal oriented Spirit-type churches and 
the less numerous Ethiopian-type or nonprophetic movements (Daneel 1971), the AICs 
are characterized by a strong focus on Scriptures, selected portions of which are generally 
interpreted in a somewhat fundamentalist yet culturally and linguistically fully 
contextualized manner. The prophetic movements emphasize healing in the widest sense 
of the word and it is in the diagnostic and therapeutic activities of prophets that the 
centrality of the Holy Spirit and discourse or confrontation with the traditional spirit 
world and cosmology is most pertinently manifest (Daneel 1974:Ch. 3). 
There are a number of reasons why a consideration of an AIC earthkeeping ministry 
in missiological perspective could prove fruitful to the global Christian community. First, 
the AICs concerned have hardly had any exposure to eco-theological literature and can 
therefore be said to have developed earth-care concerns in direct response to what they 
themselves consider nature-related biblical injunctions, relatively free from Western 
influence. 1 Second, the environmental ministry concerned relates directly to African 
1 As founder of the movement, I have admittedly influenced the nature of its religio-ecological 
programs. Yet, my contribution at the outset was more that of stimulating motivation for environmental 
reform and providing financial empowerment through fund-raising than attempting to provide a theological 
blueprint for all activities. Instead, I encouraged local initiative and contextualization. Consequently my 
own proposals, when accepted, tended to be absorbed and to be creatively inculturated by the key figures of 
the AICs involved, whereby there was no question of the imposition from above of stereotype ecological 
models. 
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peasant perceptions and experience of ecological deterioration, including such problems 
as deforestation, water pollution, drought, and depleted wildlife resources. Consequently, 
one obtains an idea of the spontaneous development of a grassroots theology born of 
existential need in direct relation to local conditions rather than one based on abstract 
reflection and burgeoning ideological conditioning. Third, the action, suffering, and 
celebration in the lives of believers caught up in an earthkeeping mission somehow carry 
more persuasive weight than a world of important conference statements and correct 
formulations in conscientizing literature. Not that I wish to belittle the latter. On the 
contrary, both the reflective and praxis dimensions are essential and complementary. 
They should be kept in a meaningful dialectic. Invariably, however, our missiological 
deliberations tend to be eschewed by rationalistic and academic considerations at the 
expense of insights drawn from praxis, or we refrain from action once we have delivered 
the ecologically correct message. We therefore need to trace more deliberately the 
movement of God's earthkeeping spirit in today's world, as it is already manifest in 
Christian communities, if we are to revision and understand His and the church's mission 
on this beleaguered planet. Fourth, despite the paucity of missiological and ecological 
literature in African theology, 2 and the tendency of observers to characterize the AICs as 
protest movements rather than as missionary institutions in their own right,3 the latter 
have a rich tradition of missionizing activity in Africa, 4 a factor that contributes towards 
2 Mbiti (1986:177) points out that although African theologians have written a great deal about the 
role of foreign missions in Africa, there is almost nothing on African agency in the missionary outreach of 
the African church. In a brief overview of recent missiological literature he indicates that Ofori 
( Christianity in Tropical Africa, 1977) mentions only 10 out of 2,859 items in which black African 
theologians deal with this subject; that Verkuyl's Contemporary Missiology (1978) contains not a single 
contribution by an African theologian; and that in Horst Burkle's Missionstheologie (1979), the 
contributions of African theologians do not include a single one that approaches missiology from the angle 
of the African church. Environmental issues also tend to be neglected in written African theology. One of 
the exceptions is Sebastian Bakare's My Right to Land-In the Bible and in Zimbabwe: A Theology of Land 
in Zimbabwe (Harare, 1993). 
3 In this attempt to set guidelines for reflection on the missionary nature of the African church, Mbiti 
(1986:205), for instance, does not pay sufficient attention to already existent African missionary models, 
particularly those of the AICs. The reality of the AICs, he maintains, compels one to consider the 
missionary policy of Western mission churches in order to determine how that enterprise can be brought to 
bear on Africa's own participation in mission. Here Mbiti, in my view, remains bogged down in the biased 
conception of the AICs as a "reaction to mission"-• theory espoused by Barrett (1968:156) and given 
prominence by theologians such as Hastings, Oosthuizen, and Bosch (see Daneel 1987:71!). As a result, 
Mbiti's focus remains confined to the weaknesses of the Western missionary approach-responsible for 
such reaction-and he fails to acknowledge the unique creative missionary strategies of the A!Cs 
themselves. 
4 I have attempted to indicate that the characterization of AICs as predominantly "protest movements" 
is flawed and that AIC missionaries on the whole are inspired in their evangelistic outreach by the Gospel. 
Hence, the central hypothesis in all my work on AIC growth (e.g., Daneel 1980; 1974:Chs. 2, 5) that 
church expansion took place largely as a result of Africanized missionary strategies and praxis. One of the 
great challenges for a future African missiology lies in studying and ferreting out the richly diversified yet 
authentic mission model that has remained somewhat unobtrusively hidden in the largely unwritten growth 
histories of numerous AICs. 
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the Independents themselves identifying their earth-keeping ministry with what they 
understand as Mission. 
An attempt will be made to sketch the rise of the green movement concerned and its 
most striking strategy combating deforestation through a tree-planting eucharist. 
Subsequently, a few of the major features of an evolving African green theology will be 
highlighted. The insights thus achieved indeed have missiological implications. As a 
paper of this nature does not allow for detailed analysis, I can but trace a few contours of 
an eco-missiological challenge worth our consideration. I have no pretense of outlining in 
any way a comprehensive agenda for future eco-missiological reflection. My intention, 
rather, is to draw attention to an unfolding green struggle in African Christianity and to 
capture something of its spirit, its boldness, and its commitment for those of us faced 
with the arduous task of theologizing on matters of such import. 
AIC theology at best eludes written definition and the industry of bookmaking. It 
finds expression in the throb of celebration; spontaneous proclamation; holistic cleansing 
of body, spirit, and earth; in rousing song and the rhythm of dancing feet. Its reflection 
surfaces in communal enactment of richly symbolized ritual, finds a focus in iconic 
leaders who excel in ethical directives rather than dogmatic decrees, and communicates 
through the medium of stories, told and retold in endless variation, until some of it gels in 
historical myth as oral tradition takes shape. Hence, it is with a degree of trepidation that 
I, as a white African and "privileged insider," tell the story of our green struggle in 
Zimbabwe. One needs to feel carefully and intuitively for the emergent strains of eco-
theology, admit subjectivity, and risk generalizations that may or may not measure up to 
the scrutiny of future research. 
Mobilization and a Declaration of War 
The Association of African Earthkeeping Churches (AAEC) was born from a period 
of intensive field research in the mid-1980s. At the time, in an attempt to determine the 
role of religion in the liberation struggle ( chimurenga) prior to independence, I was in 
touch with the practitioners of traditional religion-chiefs, spirit mediums, and ex-
guerrilla fighters-and AIC leaders. Endless discussions about the military struggle to 
recapture the lost lands from colonial control and usurpation led to consideration of land 
and environmental issues. Great concern was expressed about an obviously deteriorating 
environment, never-ending droughts, and the growing pressures on the land caused by 
population growth. The traditionalists were inclined to blame the droughts on ZANU 
politicians who had angered the senior guardian ancestors of the land ( varidzi venyika) by 
not publicly acknowledging or acclaiming their guidance in the struggle for the success 
achieved. AIC leaders in turn, showed concern about the failure of the government's 
resettlement schemes and redistribution of farmlands to satisfy the aspirations and needs 
of peasant communities. Moral decadence and corruption, in both government and civil 
service, they felt, were souring the liberationist trend set by the movement of the Holy 
Spirit during the troublesome yet spiritually reorienting war years. 
It was in this context that both traditionalists and AIC leaders were eager to form a 
national ecological association. In peasant society there was a growing awareness of the 
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paradox: the lost lands, having been recaptured politically, were still being lost 
ecologically at an accelerating and alarming rate. Something massive and revolutionary 
was required to arrest the slide towards envirollIIlental bankruptcy and the accompanying 
mood of helplessness and apathy in rural society. As we virtually became obsessed by the 
theme of chimurenga and the lost lands, the resolve grew that a new movement should 
take shape as an extension of the pre-independence liberation struggle; shifted in this 
instance into the field of ecology. Thus, in the drafting of constitutions and the 
mobilization of a green force we declared hondo yemiti, the "War of the Trees." We were 
then in the first phase of a struggle which at its core aimed at the liberation of creation, a 
struggle based on the same religious tenets and holistic African cosmology as the struggle 
for political independence had been. 
In this development the facilitating and financially empowering agency was the 
Zimbabwean Institute of Religious Research and Ecological Conservation (ZIRRCON), 
the intitutionalized and extended version of my research team. Founded in 1984, this 
body took responsibility for the initiation and development of two sister organizations, 
one for traditionalists and the other for AICs. The former began in 1988 as the 
Association of Zimbabwean Spirit Mediums, later renamed the Association of 
Zimbabwean Traditional Ecologists (AZTREC). Currently it represents a powerful green 
force comprising the majority of traditional elders ( chiefs, headmen, and spirit mediums), 
mainly from Masvingo Province. The Association of African Earthkeeping Churches 
(AAEC) was formed a few years later at the request of a growing number of AIC 
members who had participated in tree-planting activities since the movement's inception. 
This association currently counts some 180 member churches, mainly prophetic Zionist 
churches but also including the country's largest AIC, namely the African Apostolic 
Church of Johane Maranke. These churches represent an estimated total of two million 
adherents throughout Zimbabwe. Each of the two movements, traditional and Christian, 
which together represent the largest nongovernmental organization for environmental 
reform at the rural grassroots in Zimbabwe today, has its own governing executive and 
religious identity within ZIRRCON, the encompassing umbrella organization. The 
headquarters of this green liberation front is situated in Masvingo town. 
Despite the movement's predominant concern with tree planting so far, the War of 
the Trees constitutionally has three aims: afforestation, the protection of water resources, 
and wildlife conservation. More than 5 million trees have already been planted in some 
3,000 woodlots. TFifteen nurseries in various districts of Masvingo Province cultivate 
between 50,000 and 100,000 seedlings each year. A recently instated Women's Desk 
comprising 80 women's clubs and the participation of an increasing number of school 
coIIlIIlunities adds momentum towards our goal of cultivating and planting at least one 
million trees each year. Through AZTREC and the AAEC peasant coII1II1unities are 
mobilized on a massive scale to establish their own woodlots near stable water points. A 
variety of trees are planted: fruit trees in orchards for personal and coII1II1ercial use; 
exotics like eucalyptus for building operations (in an attempt to curb tree-felling in 
existing forests); indigenous trees for firewood and the restoration of denuded land; 
lucaena for cattle fodder, firewood, and nitrate fixing in arable lands; and indigenous 
hardwood like kiaat and red (pod) mahogany as a long-term investment for the benefit of 
future generations. Currently, ZIRRCON and its sister organizations cultivate larger 
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numbers of indigenous tree seedlings than any other institution in Zimbabwe. The 
Forestry Commission has expressed its surprise and appreciation at the ability of the 
movement to engage large numbers of rural people with great consistency in the planting 
and nurturing of trees. 
A Tree-planting Eucharist 
The best example of the Association of African Earthkeeping Churches' member 
churches committing themselves to the War of the Trees is to be found in their 
integration of an earthkeeping ministry with the sacrament of holy communion. This is 
achieved through a tree-planting eucharist. On the member churches' annual calendar a 
tree-planting eucharist only takes place once during the rainy season. So we are not 
dealing with an entire substitution of standard liturgical procedures, of a sacrament 
popularly referred to by the prophetic AlCs as paseka (paschal ceremony). Nevertheless, 
the practice of a green eucharist is of great interest for various reasons. First, the 
participation of numerous churches in each ceremony and the sharing of leading ritual 
roles on an inter-church basis strengthens environmental-focused ecumenism. Second, 
the combination of eucharist and tree planting binds environmental stewardship, which in 
Christian tradition has often been treated as peripheral, right into the heartbeat of church 
life and biblically based spirituality. In a sense, this is a way of witnessing to a "change 
of heart" within the church, an illustration of willingness to revision the church at its core 
and to introduce liturgical and structural change for the institution as such to become a 
better vehicle for the message it wants to convey. Third, this ceremony highlights the 
characteristic trends of an emergent AIC theology of the environment, one not written in 
books but symbolized in budding trees protecting a ravished countryside. And fourth, the 
new liturgies, forged and enacted in practice, are imaginatively contextualized in relation 
to African religious holism and world views, whereby they are not only better understood 
by participant church members, but also convey a relevant message to a religiously 
pluriform audience. 
The pattern of activity for any given tree-planting eucharist is briefly as follows: 
Preparation starts with the digging of holes in the vicinity of an AIC headquarters or 
local congregation. The woodlot is fenced and in some instances referred to as "the 
Lord's Acre." General ceremonial procedure is in the hands of a principal church leader 
who, under the supervision of the AAEC president and general secretary, attributes 
various functions to office-bearers in his/her own and other participant churches. A 
special church committee is appointed with future responsibilities such as watering 
seedlings and general aftercare. 
While the communion table is being prepared with neatly pressed tablecloth, and 
bread, wine, and a number of tree-seedlings on it, groups of dancers dance around the 
bulk of the seedlings to be planted, stacked near the communion table. Dance and song 
bring praise to M wari, the creator and great earthkeeper, encourage the green fighters to 
be vigilant, and even implore the young trees to grow well. The service itself comprises 
several earthkeeping sermons by AAEC bishops and ZIRRCON staff members. It 
invariably also includes speeches by visiting government officials, cabinet ministers, and 
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representatives of the Forestry Commission, Natural Resources Board, Agritex, 
Education, and Parks and Wildlife. Thus the outdoor setting, religiously pluriform 
audience, and speeches of high-ranking environmental and government officials causes 
the tree-planting eucharist to be an open-ended and inclusive rather than a strictly 
exclusive, in-group event. 
The sacrament itself is introduced by the public confession of ecological sins. All the 
participants, church leaders included, line up behind a band of prophesying prophets to 
confess their guilt in earth destruction. The idea is that the Holy Spirit reveals through the 
prophets the still-unconfessed sins of communicants lest they partake of the bread and 
wine in an unworthy manner. Thus divine intervention and opposition to wanton 
exploitation of the earth are vividly enacted. 
After satisfactory completion of the confession, each communicant picks up a 
seedling and moves towards the table as if to draw creation symbolically into the inner 
circle of communion with Christ the Redeemer, head of the church and Lord of all 
creation. Establishing communion with Christ in this instance, apart from its salvific 
implications for the individual, is understood as a form of recognition of His role as 
earthkeeper and a way of being empowered by Him for the earth-healing activity to 
follow. Meanwhile, one of the AIC bishops blesses the stretch of land to be healed by 
trees by sprinkling holy water and scattering holy soil over it, yet another way of drawing 
the earth into sacramental participation. All the treeplanters subsequently congregate in 
the new woodlot and "converse" with their "fellow communicants"-the seedlings-as 
they plant and water them. In conclusion, many of the treeplanters themselves kneel in 
queues in front of the prophetic healers for the ceremony of laying-on hands and prayer. 
Thus the healing of the barren earth and of human beings blend into a single sacramental 
ceremony that witnesses poignantly of Christ the crucified and resurrected Savior of all 
the earth. 
A few excerpts of the AAEC liturgy (translated from the original in Shona) illustrate 
essential features of the message conveyed during the ceremony: 
Mwari [God] is the one who declares to his church people the value of their 
friends, the trees: They will provide you with shade to protect you from the heat 
of the sun. They will give you fruit, for you to lead healthy lives. These trees 
will clothe the barren earth, protecting it against soil erosion, preventing it from 
turning into a desert, keeping the moisture in the soil. Look at the stagnant water 
where all the trees were felled Without trees the water-holes mourn; without 
trees the gullies form, for the tree-roots to hold the soil ... are gone. These 
friends of ours give us shade. They draw the rain clouds and breathe the 
moisture of rain. I the tree ... I am your friend. I know you want wood for fire, to 
cook your food, to warm yourself against cold. Use my dried branches .... What I 
do not need you can have. I, the human being, your closest friend, have 
committed a serious offense as an ngozi, the vengeful spirit. I destroyed you, our 
friends. So, the seedlings brought here today are the "bodies" [mitumbu] of 
restoration, a sacrifice to appease the vengeful spirit We plant these seedlings 
today as an admission of guilt, laying the ngozi to rest, strengthening our bonds 
with you our tree friends of the heart. Let us make an oath today that we will 
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care for God's creation so that He will grant us rain ..... Indeed, there were 
forests and abundance of rain. But in our ignorance and greed we left the land 
naked. Like a person in shame, our country is shy in its nakedness. Our planting 
of trees today is a sign of harmony between us and creation We are reconciled 
with creation through the body and blood of Jesus which brings peace, He who 
came to save all creation [Col. 1:19-20]. 
Preachers often elaborate on the liturgical text at this point by linking Christ's 
salvation of all creation to original sin in the Genesis story; sin in this context is given a 
specifically ecological connotation. Zionist Bishop Marinda, who drafted the original 
liturgy in consultation with the AAEC executive, for instance, prefers to introduce 
Genesis 2: 15-17 at this point. He would then contend that, corrupted by Satan, man 
became an enemy of God and nature by cutting down all the trees. "As a result," he 
commented on occasion, "the weather patterns of all the world have changed. Man 
became the destroyer of the rain forests, the killer of the world's eco-systems." God 
retaliates by sending severe droughts [ as was clearly noticeable in Zimbabwe during the 
past two decades]. "Look, the rivers are dried up and the fish have gone, because we have 
cut away all the vegetation on the river banks and catchment areas, causing the river-beds 
to fill up with sand." Against this background of sin against nature and God's judgment 
in response, an urgent appeal is made repeatedly for the confession of environmental sins. 
Christ is proclaimed as the One who, in the midst of ecological devastation, holds 
everything together (Col. 1:17); as the One who atones for such sins. "As the recipients 
of Christ's salvation," Marinda would insist, "humans have the duty to extend salvation 
to all of creation as Christ's co-workers" (my italics). 
The liturgy for the bishop's blessing of the Lord's Acre where the trees are to be 
planted, is as follows: 
[Sprinkle with water:] 
This is the water of purification and fertility 
We sprinkle it on this new acre of trees 
It is a prayer to God, a symbol of rain 
So that the trees will grow 
So that the land will heal 
As the ngozi we have caused, withdraws. 
"Holy soil" which had been prayed over is then scattered in the woodlot with the words: 
You soil ... 
I bless you in the name of Christ 
for you to make the trees grow and to protect them. 
Provide the trees with sufficient food for proper growth 
Love the trees and keep their roots, for they are our friends. 
The bishop leads the green army into the Lord's acre to do battle against the earth's 
nakedness; the seedlings are addressed one after the other as they are placed in the soil: 
You, tree, my brother ... my sister 
Today I plant you in this soil 
I shall give water for your growth 
Have good roots to keep the soil from eroding 
Have many leaves and branches so that we can: 
- breathe fresh air 
- sit in your shade 
- and find firewood. 
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To the Western mind this liturgy may sound simple and only of relative significance, 
considering the enormous, near-impossible task of halting deforestation, desertification, 
and soil degradation. In the African cultural and linguistic context, however, as part of 
spontaneous ecological ritual activity, it is a powerful statement of Christian commitment 
to the healing of all creation. 
Ecumenical Sacrament and Mission Command 
In the sacraments of Eastern Orthodox Christianity the archaic instinct that the 
cosmos is sacred takes shape. God's power and dominion over the cosmos are 
pervasively present in all sacramental elements. "Like the incense that spreads to each 
corner of an Orthodox church, the spiritual power of the holy God spreads to each corner 
of the universe" (Carmody 1983:76). Similar perceptions are noticeable in AIC 
sacramentalism. In these churches, however, the sacramental power of God relates 
specifically to the church's outreach into, and its growth in, the world. Several AI Cs have 
a tradition of the eucharist functioning as a springboard for the planning and execution of 
missionary campaigns. 
In Bishop Mu ten di' s Zion Christian Church, for instance, the celebration of the 
eucharist during the Easter Paschal festivities became the pivot for an annual 
reconsideration of the classic mission command as found in Matthew 28: 19. Not that the 
sermons around this text contained any original exegesis on the theme of exactly who 
"the nations" are who had to be converted and baptized. But there was no doubt in this 
church about the blending of the good news of Christ's sacrificial death on the cross with 
his call for the proclamation of such message, a blending that empowered countrywide 
campaigns involving the majority of ZCC office-bearers. During these campaigns, which 
activated the entire church in door-to-door visitation, pastoral care, preaching and 
healing, and which culminated in conversions and mass baptisms, ZCC missionaries 
relied on the intercessory support of the church's main congregation at Zion City. This 
campaign only came to an end after all the missionaries had returned to Zion City to 
"preach" their sermon-reports on campaign activities and church growth in the presence 
of a large body of campaign intercessors (Daneel 1980). 
This tradition of a mission-activating eucharist was extended and given new content 
in the context of the African Independent Church Conference (AICC) popularly called 
F ambidzano (lit. "cooperative of churches"), the first ecumenical movement of substance 
among the Zimbabwean A!Cs, founded in 1972 (Daneel 1989).5 Fambidzano selected as 
5 As founder of this ecumenical movement, I served as full-time director for nine years and 
subsequently as part-time "honorary director" (consultant) for another eight years. The main thrust of this 
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its core message the texts of John 17:21-23, where Christ prays that his disciples be 
united so that the world can see and believe that He (Christ) has been sent by His Father. 
To the AICs concerned, these texts called for church unity as condition for effective 
missionary witness. Their newly found reconciliatory ecumenism, in the face of former 
conflicts and isolation, first of all spelled a joint enterprise in theological training 
(ibid.:Chs. 5-7) and then also a message of good news and hope in the implementation of 
community development programs (ibid.:Chs. 8-9). In the weekend meetings of member 
churches, joint paschal celebrations eventually caused the former exclusively conducted 
eucharist to be given a broader ecumenical base. Although such eucharists did not ensue 
in united missionary action of the same magnitude as that of the Zion Christian Church, 
they remained the vehicles of missionary outreach. Fambidzano's ecumenical paschal 
sermons, for instance, invariably triggered conversions and baptisms. Hence the direct 
result of open-air sacramental celebration were baptismal ceremonies in "Jordan," in 
which the leaders of participant churches would enter the water of dams or rivers together 
to baptize converts according to the church of their choice. 
The AAEC capitalized on this two-fold eucharistic tradition by building on both its 
ecumenical and missionary dimensions in the new tree-planting ceremony. Quite a 
number of the AAEC member churches are actually former or still active members of 
Fambidzano. In this instance, the driving force for ecumenical interaction is the divine 
injunction for earthkeeping, in itself clear illustration of the fact that interecclesial unity 
seldom achieves meaning as an end in itself. The history of the Shona AICs of the past 
three decades shows that ecumenical interaction has only made lasting sense to the extent 
that it revolved around some form of joint venture or service, be it theological training, 
attempts at liberative development in the face of poverty, evangelistic outreach, or 
environmental reform. Ecumenical activity in a peasant society, moreover, finds 
expression in outdoor events where unity uncannily assumes a much broader meaning 
than merely the bonding of Christian churches. What I have observed in Fambidzano's 
inter-church activities also applies to the AAEC: "Because of the typical African holistic 
world view, which precludes any dualistic distinction between sacred and profane, one 
intuitively feels that the central issue ... is the bonding of the entire God-created family 
comprising man, beast, bird and vegetation. The harmony of the entire universe is at 
stake! (Daneel 1989:222). The AAEC's tree-planting eucharist undoubtedly assumes 
such cosmic union and enacts it more explicitly than the ecumenical communion of 
Fambidzano where it had remained dormant. 
Unlike the ZCC practice where the eucharist was the flashpoint of missionary 
mobilization within the confines of a single church, followed up by a geographically 
wide-reaching campaign of evangelistic work and membership recruitment, the AAEC 
tree-planting eucharist is in itself the witnessing event, the proclamation of good news 
movement was to provide the AICs with theological training through a contextualized Theological 
Education by Extension [TEE] program. After independence, development work was introduced focusing 
mainly on small-scale income-generating projects, water and irrigation schemes, agriculture, carpentry, and 
clothes manufacturing. Fambidzano has represented mainly Shona AICs. Compared to other AIC 
ecumenical movements on the continent, it has proved to be one of the longest lasting, stable, and most 
comprehensively involved organizations. 
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unto all creation. It is enacted in nature and in the presence of non-Christian fellow 
fighters of the War of the Trees. These traditionalist earthkeepers do not partake of the 
bread and wine but they assimilate the message, observe the sacrament, and assist with 
tree planting. In this circumstance the classic mission command of Matthew 28:19 is 
assumed rather than featuring as a central theme of proclamation. Not that ecological 
endeavor in any way supersedes the call for repentance, conversion, human salvation, and 
church formation, the essential missionary dynamic of all prophetic AICs. But the 
mission mandate here is derived from the healing ministry of Christ, related to the 
believer's stewardship in service to all creation as required by God in the creation story 
of Genesis, and highlighted repeatedly with reference to Col. 1: 17-in Christ all things 
hold together. Christ emerges in these sermons as the healer of all creation and his 
disciples as fellow earth healers. Hence the popular designation of these eucharistic 
events is as maporesanyika (healing the earth) ceremonies-the Christian counterpart of 
AZTREC's ancestral tree-planting rituals, called mafukidzanyika (clothing the earth). 
That the tree-planting eucharist is mission, that it constitutes and empowers earth-
healing mission, is reflected in the sermon of Bishop Wapendama, leader of the Signs of 
the Apostles Church. During an AAEC afforestation ceremony at his headquarters, he 
roused his multi-church audience of tree-planters as follows: 
Mwari [God] saw the devastation of the land. So He called His envoys 
[ZIRRCON/AAEC leaders] to shoulder the task of delivering the earth ... 
Together with you, we the Apostles are now the deliverers of the stricken 
land .... We the deliverers were sent by Mwari on a divine mission ... 
Deliverance, Mwari says, lies in the trees. Jesus said: "I leave you, my 
followers, to complete my work! And that task is the one of healing! We, the 
followers of Jesus, have to continue with his healing ministry .... So let us all 
fight, clothing, healing the earth with trees! ... It is our task to strengthen this 
mission with our numbers of people. If all of us work with enthusiasm, we shall 
clothe and heal the entire land with trees and drive off affliction [the evil of 
destruction]. I believe we can change it! 
Although Wapendama does not specifically mention the eucharist, his message in the 
context of holy communion implies that at the point where the union between Christ and 
his disciples ( cutting across denominational boundaries) is sacramentally confirmed, the 
mission of earth-healing integral to it,is visibly acknowledged and revitalized. God 
certainly takes the initiative to deliver and restore the ravaged earth, but the responsibility 
to deliver the stricken earth from its malady here and now lies with the Christian body of 
believers, i.e., the church. Implicit in Wapendama' s words is the currently emerging 
AAEC image of Christ's church as keeper of creation. Focal in it is the healing ministry 
of Christ extended through grace to the entire cosmos. 
Wapendama's insights may not represent a rounded theology on the interaction of 
eucharist and mission. Yet it signals one of the ways in which AICs update their 
sacramental-cum-missiological tradition in the face of ecological needs (Carmody 
1983:78). It also hints at Africa's understanding of the church's comprehensive 
missionary task in his world, not as a privileged community of mere soul savers but in 
terms of Bishop Anastasios of Androussa' s vision that "the whole world, not only 
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humankind but the entire universe, has been called to share in the restoration that was 
accomplished by the redeeming work of Christ" (quoted in Messer 1992:69-70). 
Good News 
The good news of salvation at the heart of the AIC proclamation of the Gospel has 
always included concern for the individual human being. The call for conversion at no 
point excluded soul-salvation and the promise of eternal life for believers in heaven, 
however diverse the futuristic perceptions of heaven as "holy city of God," as antithesis 
of the "pit of fire," or merely as being with God in the afterlife could be. And yet one of 
the major characteristics of AIC eschatology has always been its emphasis on a visible 
salvation in the here and now, the realization of God's saving grace in this existence, in 
the creation of black "holy cities" or "Jerusalems" where security, health, and well-being 
could be experienced in a closely knit community of believers. In these communities 
iconic leaders mirror the life of Christ, particularly His healing ministry, and prophets 
remind their followers of the pervasive presence of the Holy Spirit who liberates 
humankind from all forms of evil, be it life threatening wizardry or vengeful spirits, 
colonial oppression, or poverty. Salvation therefore has strong connotations of healing, 
i.e., healing in the widest sense of mending any aspect of human life-the brokenness of 
individuals, communities, and relations-and of liberation. 
The trends of the latter dimension-spontaneously expressed and implicit in church 
life rather than staged as a special agenda-can be traced historically. Early in this 
century when the first AICs were formed in Zimbabwe, the leaders liberated themselves 
and their flocks from white missionary tutelage. They needed to interpret the Bible for 
themselves and develop new church structures in relation to their own religio-cultural 
context. Subsequently, healing became the single most effective recruitment strategy in 
the ritual activity of liberating people from a wide range of spirit forces, which in 
combination with living human agency, was and still is considered capable of destroying 
or spoiling life. Prior to the pre-independence liberation struggle, or chimurenga, some 
AIC leaders, such as Bishop Mutendi of the ZCC, had already become known as figures 
of resistance to colonial rule, with records of imprisonment for defying government 
rulings on education, land allocation, and so forth (Daneel 1971 :Ch. 6; Daneel 1983). 
This tradition surfaced during the chimurenga war years in various forms of AIC support 
of the guerrilla fighters and prophetic participation in politicized pungwe night vigils. In 
those years the good news, though muted and in some respects secretive, revolved around 
religiously sanctioned political liberation, saving the lost lands from alien control. In the 
post-independence period Fambidzano introduced development programs that rendered 
the Conference a vehicle of socioeconomic liberation, a task of combating poverty that 
ZIRRCON's Woman's Desk is also addressing through income-generating projects in 
rural society. The decade of the 1990s for the AICs, of course, stands in the sign of 
environmental liberation. 
How is this form of "good news" conveyed through the AAEC's tree-planting 
eucharist? First of all, the eucharist is conducted as an integral part of the church's war 
for justice. It is in a sense the sacrament of the war of the trees, directly linked to the 
country's and the AIC's history of liberation through the presence of church leaders and 
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also traditionalists who had played prominent roles during the chimurenga struggle. 
Zionist Bishop Musariri, the patron of the AAEC, for instance, attends as former "war-
prophet" who had played a crucial role as mediator between village society and guerrilla 
fighters in Gutu District (Daneel 1996:Ch. 9). His very presence evokes a sense of 
destiny and reminds the green fighters of how Mwari, the God of all creation, had dealt 
with different forms of oppression through the passage of time in their own country. 
Bishop Musariri, moreover, is supported by a host of AAEC bishops and other office-
bearers, all of whom are thoroughly committed to the cause of environmental reform. 
Said Bishop Machokoto, first president of the AAEC: 
There is absolutely no doubt about the connection [between our tree-planting 
and the former liberation struggle] ... I will go so far as to say that this is the 
most important war, following the first chimurenga. We are all committed to 
this struggle to restore the vanquished land through afforestation .... Trees are 
our life-line! We say; "A ward with dense forests knows no death!" Even 
President Mugabe and the government knows that the earth cannot be the earth, 
and we cannot be people, without trees. 
This combination of chimurenga experience and holistic views about the interaction 
of human beings and nature in the AAEC leadership contributes towards a potent and 
convincing message of God's mysterious and protective presence in all of life, in all 
creation. 
Second, the AAEC's innovative use of nicknames like those used by the former 
guerrilla fighters further enhances the perception of liberating an afflicted environment. 
Instead of using such names as "Batai Magidi" (hold the spears of war), "Subcheka" (the 
submachine gun that mows down), and "Tickabayana" (we shall stab each other)-the 
reminders of bloodshed in mortal combat-an assortment of tree-names are used to 
depict various aspects of the green struggle. Bishop Musariri, our patron, is known as 
Muonde, the wild fig tree. He is the one who nourishes the fighters with fruit, who 
sustains their morale when the going gets tough. Those who wish to convey their 
persistence, dedication to, or courage in the struggle use names such as Murwiti, the 
black ebony noted for its hard inner core, or other hardwood trees such as Mabvamaropa 
(lit. "that which draws blood," kiaat), Mukamba (red or pod mahogany), or Msasa and 
Mutondo acacia species. Those who see themselves as reconcilers between people, 
churches, or humanity and nature use the names of "softer" wild fruit trees, such as 
Mukute (water berry tree), Mushuku (wild loquat) or Muroro (custard apple), trees that 
sustain humans, animals, and birds with their fruit. 
During the first few years of our ecological struggle I was known as Muchakata 
(wild cork tree). This name suited me as founder of the movement because the 
muchakata symbolizes ancestral protection; in this instance, the financial protection 
provided by the fund-raiser. While the traditionalists continue using this name in the 
context of AZTREC, the AAEC leaders have meanwhile insisted that my "Christian 
chimurenga name" should be "Bishop Moses," a reminder of the Israelite exodus from 
Egypt. My successor, as director of ZIRRCON, Revd. Solomon Zvanaka, is called 
Muzambiringa, the vine, in recognition of Christ as source of Christian unity in terms of 
the vine image used in John 15. 
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The combination of all these AAEC names during ceremonies informs and enriches 
the good news of earth care, by linking several traditions: the political liberation of 
Zimbabwe's lost lands, Israel's liberation from Egyptian oppression, christological tenets 
for an ecumenical front against ecological injustice, and the pre-Christian tradition of 
nature conservation-attributable to Mwari, the creator--evoked by the tree symbolism 
implicit in the names of indigenous trees. I am not suggesting that this presentation of the 
good news in a specific historical and religio-cultural context represents "pure theology," 
or that the strong emphasis on human responsibility is entirely free from the hubris and 
judgementalism of the earthkeepers thus involved. But the passion for and commitment 
to ecological mission are unmistakable emotive forces that call for respectful 
consideration by other members of world Christianity. 
Third, the tree-planting eucharist signals much more than the liberation of nature. It 
repeatedly underscores the empowerment of the poor and marginalized people of the 
Two-thirds World to make a contribution of such significance that it captures, for once, 
the imagination of the nation, the recognition of the government. To a large extent, the 
earthkeepers engaged in these ceremonies are similar to those in Brazil who flock to 
popular religious movements and are described by Leonardo Boff (1993:66) as: 
Impoverished people who are of no account socially, who are wanted by no one, 
not even by the politicians whom they have elected; people who are anonymous, 
disoriented in a society that expects and marginalizes them ... (those) who 
discover in these popular celebrations some measure of dignity, as well as a 
purpose in continuing to live, hope and struggle. 
To the Shona earthkeepers too, involvement in the environmental struggle is not only 
about greening a barren countryside. It also incorporates quality of being for the 
earthkeepers, their liberation from obscurity in a remote part of Zimbabwe, their 
overcoming of marginality and futility as news media repeatedly report on their work, 
and their liberation from the hopelessness of poverty as salaried nursery-keepers, budding 
woodlots, and small-scale income-generating projects at least revive some hope for a 
better future. Hence the good news of engagement in a sacramental service to nature is 
that the dehumanizing shackles of decades of colonial rule and the desecration of nature 
caused largely by inequitable land apportionment are shaken off in the quest for holistic 
healing for all life on earth. 
Fourth, good news is sacramentally proclaimed by incorporating its inanimate 
members-the trees, water, and soil-as ritual participants in the sacred communion 
between Christ and His disciples. By virtually standing in embrace with trees at the 
communion table, earthkeeping communicants are admitting to God that they are 
incomplete as individuals, that their humanity is informed and qualified by and in nature, 
and that in such "widening" of the concept of communion they are not interfering with, 
but recognizing, Christ's Lordship over all the earth (Matthew 28: 18) by paying such 
respect to all "members" of creation as was originally required by the Creator God. This 
is the AIC way of replacing exploitive perceptions of human dominion over nature with a 
service of humble stewardship. The earth is liberated in acknowledging its ability to 
retaliate as an ngozi (vengeful spirit) does when abused, in the address of trees as 
"brothers" and "sisters" in a kind of dialogue that recognizes the value and dignity of the 
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tree and allows "him/her" to respond in the liturgy, and in the request to the soil to 
receive and protect the seedlings entrusted to it. Respect for the tree allows "him/her" to 
have a say about the conditions for the human use of firewood. 
Impersonating the vengeful ngozi spirit in the liturgy, in terms of earth destruction, is 
a striking way of accepting responsibility for the suffering of the earth through 
deforestation. The ngozi is an aggrieved spirit of a murdered person or someone against 
whom a grave injustice has been perpetrated prior to death (Gelfand 1959:153; Daneel 
1971:133-40). In customary law and traditional religion the ngozi, which creates havoc in 
the offender's family through illness and several deaths, has a legitimate claim to full 
compensation in the form of up to ten sacrificial beasts, called mutumbu. Presenting the 
tree seedlings as mitumbu--compensation for the ngozi spirit, provoked by wanton tree-
felling-is a thoroughly contextualized illustration of appeasement between offending 
humans and a denuded environment. Compassion is ritually expressed for the badly 
abused friends, the casualties of human exploitation: the trees, soil, water and other 
members of nature's community. 
As presented in the liturgy, the ngozi-image has several connotations. Basically it 
reflects the reckless and distorted spirit of the supposed human stewards of the earth who 
attack nature with a ruthless determination to destroy, as does the ngozi. The seedlings 
offered to the soil are therefore the legitimate, sacrificial replacement of the stricken tree-
trunk corpses. Then there is the suggestion that the earth itself can turn on humanity with 
a vengeance if pushed too far. Even God turns ngozi to ecological offenders by punishing 
them with severe droughts. Hence, the sprinkling of holy water over the new woodlot as 
prayer to God and symbol of rain is an attempt to appease an angered deity and avert 
ecological catastrophe. Such interpretation corresponds with the still-persistent traditional 
belief that the creator-god punishes transgressions against nature by withholding rain. 
Absolution is found in the admission of guilt, the ritual plea for divine discipline to be 
lifted, and the renewal of human resolve to heed the environment as ordained by Mwari. 
God responds by sending life-giving rain. Transformed as they are in Christian liturgy, 
some of these traditional notions are still in evidence. 
In this version of extending Christ's salvivic good news to all the earth, there is no 
pretense that we the earthkeepers are the saviors or the liberators of creation. Instead, 
sustained awareness of the limitations of our endeavors in the ranks of the AAEC, is 
cause for humility and recognition of a ministry entirely dependent on divine grace. But 
as followers of the One who holds all things together, we are erecting not only symbolic 
but concrete ecological signposts of life-giving hope in a creation suffering as it awaits 
redemption. For, as Duchrow and Liedke (1989:61) correctly state: 
Spirit-endowed beings do not save creation, but creation looks to us. The way 
that we cope with its suffering shows how much hope there is for creation. 
When we increase the suffering of creation its hope sinks. When we sharpen the 
conflict between human beings and nature, and also the conflict between 
humans, then creation lapses into resignation. When, instead, in solidarity with 
nature and our fellow human beings, we reduce suffering, then the hope of 
creation awakes into new life. 
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Confession and Conversion 
The confession of sins has always played a prominent role in the healing and 
sacramental ceremonies of prophetic AICs. Confessions by patients prior to healing 
treatment enlighten prophets about the causation of illness and give direction to their 
therapeutic treatment (Daneel 1974:214ff., 292ff.). The confession of converts prior to 
baptism symbolically illustrates the neophyte's acceptance of the authority of the church, 
as represented by the prophet eliciting and listening to such confessions, as well as the 
ultimate and permeating guidance of the Holy Spirit mediated or witnessed to by the 
prophetic leader. Public confessions prior to the conduct of the sacrament of holy 
communion is in essence a mass demonstration of right-mindedness and obedience in 
relation to God. In the Zionist and Apostolic movements, such activity represents an 
intricate interplay of ecclesial control and cleansing the community of believers so that it 
can appear in a worthy state before the holy God during the most revered and intimate 
ritual expression of divine-human encounter. In the Apostolic movement of Maranke and 
Mutendi's ZCC-the numerically strongest AICs in Zimbabwe-the ceremonies of 
confession consist of night-long vigils, during which prophets in the name of the Holy 
Spirit spend hours in assessing whether the self-confessed or prophetically accused 
wizards (varoyi: witches and/or sorcerers) are sufficiently prepared or repentant to 
participate in the sacrament. 
In these movements, the basest form of evil of human sinfulness is uroyi, wizardry. 
The wizard, as the destroyer of human relations and of life itself, is the personification of 
the biblical Satan, the antithesis of the state of harmony and well-being in grace worked 
by the Holy Spirit. This explains the heightened preoccupation of the prophets with uroyi 
where church-cleansing precedes the anticipated sacramental union of the believers with 
the body of Christ (Daneel 1974:Ch. 4; Daneel 1990:220ff.). Against this background, it 
is understandable that conversion will imply the individual's turning away from any 
inter-relational negativity associated with uroyi. In addition, conversion means 
integration of the convert into the community of believers where the power of the Holy 
Spirit in prophetic praxis shields the faithful against the onslaughts of evil, uroyi in 
particular. 
Some AAEC prophets are already applying their new insights about ecological 
stewardship to their role as "guardians of the morals" of their respective church 
communities. In the baptismal context they increasingly reveal that the Spirit of God 
requires converts to confess not only their failings in relation to fellow human beings, but 
more specifically, their ecological sins: random tree-felling without planting any in 
return, over-grazing, riverbank cultivation, and the neglect of contour ridges, thereby 
causing soil erosion-in other words, taking the good earth for granted, exploiting it 
without nurturing it or reverencing it in return. Increasingly these sins are called the uroyi 
venyika, "the wizardry of the land," implying earth destruction to which all humans are 
party. The qualification uroyi illustrates how seriously the AI Cs view human abuse of the 
earth. Conversion in this mindset can no longer ignore the relationship between humans 
and mother earth. The individual's change of heart in re-birth will remain incomplete if it 
does not include a deliberate move from earth-destruction to earth-care. Membership in 
the community of believers is preceded by public confession of having practiced 
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ecological uroyi, of having offended the Creator and the community of all creation. The 
counterpoint is turning towards Christian discipleship-an essential feature of which 
includes responsibility for the earth. Subsequently, spiritual growth of the individual 
believer is not merely the fruit of worship, Bible study, and prayer in the conventional 
sense, but also the result of encountering God in the protective stewardship of His garden. 
At "Jordan" (any dam or river where an AIC baptismal ceremony is conducted) it 
makes sense to the novices to confess ecological guilt, there where the barren landscape, 
erosion gullies, and the unprotected river banks are clearly in evidence. Entering "Jordan" 
in baptism, after such confession, means more than individual incorporation into the body 
of Christ, the church, and the prospect of personal salvation. In a sense the earthkeeping 
church is rendering the broken environment party to the sacrament of baptism, in similar 
fashion as the trees to be planted "participate" in the eucharist. The barren plains and 
erosion gullies, so to speak, enter the waters of life to be baptized into a future of healing 
and recovery, in the person of the novice who, in crossing the river, gives witness to 
his/her transition from earth-abuser to earthkeeper. 
To many Independents baptism is also a healing ceremony. Here the life-giving 
water of "Jordan," filled for the occasion according to common belief by the Holy Spirit, 
is drunk by the baptisands for cleansing and curative purposes. It follows that the 
ceremony offers a unique opportunity for interpreting the Holy Spirit as healer both of the 
people and of the land. Baptism, therefore, becomes yet another feature of an extended 
ministry of sacramental healing. In this instance the drinking of "Jordan" water 
symbolizes the shift from personal, individual benefit of the baptisand by the Holy 
Spirit's healing and salvivic powers, to a ritual statement of solidarity with all creation, 
an affirmation of a new commitment to earth-healing through individual conversion. As 
the Spirit-filled water of "Jordan" heals and empowers the newly converted earthkeepers, 
it also touches the wounded earth where it courses down a river bed troubled by siltation, 
in itself a silent reminder to those with eyes to see that they have to be more than mere 
spectators in the realization in this existence of the new heaven and new earth. 
The development of new perceptions of environmental sin is best illustrated in the 
confessions preceding the tree-planting eucharist. A group of "green prophets" from the 
Spirit-type Churches in the AAEC brand all offenses that cause firewood shortage, soil 
erosion, poor crops and the absence of wildlife as the gravest of all sins-a genuine form 
of uroyi, threatening not only human survival but all other forms of life in this world. 
This trend has not yet developed into a practice of separating the unrepentant ecological 
varoyi from the other partakers of the holy communion, as a parallel to the pre-
sacramental cleansing praxis of the Maranke Apostles (Daneel 1974:293f). Nevertheless, 
as the resolve of the earthkeeping churches hardens and the convictions of the prophets 
grow-to the effect that the Holy Spirit rather than human beings motivates and guides 
the green struggle-unrepentant varoyi in the AICs will increasingly find themselves 
debarred from participation in the tree-planting eucharist. Discussions with earthkeeping 
prophets indicate that they already have clear perceptions of who the earth-destroying 
wizards who resist "true conversion" are. They mention, for instance, the exploiters in 
resettlement areas who indiscriminately fell as many trees as they can for quick profit 
from selling firewood; those who refuse to accept the law made by freedom fighters who 
wage the "war of the trees," namely that firewood can only be used by those who plant 
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the trees that supply it; the resisters of government conservationist measures and of the 
prohibitions of AZTREC' s tribal elders against tree-felling in the traditional holy groves 
(marambatemwa) of the ancestors. 
Ecological confessions at the eucharist have a salutary effect on church life. They 
stimulate reorientation as regards the meaning of conversion. They also serve as a form 
of repetitive, public reaffirmation of individual commitment to the church's mission of 
earth-care. The use of the concept uroyi is certainly effective in driving home the 
seriousness of earth destruction. In-built safeguards, however, prevent the introduction 
into the church of the excesses of the traditional system of witchcraft accusations. It is 
recognized, for instance, that sin cannot be externalized through scapegoating and 
stigmatizing whereby only one or a few individuals are held responsible for the ills in 
society and nature. The AAEC prophets and preachers recognize the sinfulness of all 
human beings and set an example by confessing that they themselves have committed 
acts of uroyi against nature. What is rejected is the unrepentant heart, which, despite 
promptings for change, remains motivated by greed and ruthless selfishness at the 
expense of the environment. Yet, even in the extreme cases, the earthkeeping church 
offers the prospect of reconciliation between offender and community of believers, as 
substitute for the traditional punitive measures of social ostracism or execution of the 
muroyi. At the cross of Christ, the invitation unto individual repentance and 
reconciliation with God and the entire earth-community remains open. 
Views about sin, repentance, and conversion obtain relief in the AAEC' s eucharistic 
sermons where a discernible profile of a new and thoroughly contextualized theology of 
creation, a theology of God's kingdom and the role of humans in it, is emerging. I can but 
touch on a few features. In the "Garden of Eden" theme, which feature prominently in 
most green sermons, Adam and Eve do not figure as the crown of creation at all, or as 
rulers over creation. Instead they are seen as the co-equals of animal and plant life, in a 
relationship of complete interdependency. This union is repeatedly emphasized in terms 
of Shona peasant philosophy. For instance, a preacher would say: "I am alive because I 
am one with this muchakata tree in whose shade I stand. Without this tree I cannot 
breathe; without this tree I do not exist." This union qualifies all human beings per 
definition as earthkeepers, in a relationship of communication and mutual respect with 
nature. As "brothers" and "sisters," the trees themselves now develop a sense of dignity 
and self-respect, knowing that they are no longer to be the objects of mindless destruction 
by humans. 
Revd. Mandondo of the African Reformed Church (Shonganiso Mission; Daneel 
1971) in one of his tree-planting sermons depicted God as "the first tree-planter": 
First, God made the trees, His children. We, human beings, in turn, are the 
inheritors of this garden, this kingdom of God consisting of trees and animals. 
The inheritance of this kingdom means that we are responsible for the 
continuation of the work God had started. We say that as Christians we are the 
inheritors belonging to God. If we are serious about this claim, it means that we 
too are children of God and as such have to proceed with the planting of trees 
and taking care of living beings. Genuine inheritors are stewards of the land. 
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Here, once again, plant life and human beings feature as equals. In fact the kingdom 
of God is portrayed as basically starting with the Garden of Eden in which trees and 
animals feature as "God's children." Then come humans who also happen to be God's 
children. They inherit instead of reign over God's kingdom and their very inheritance 
qualifies them as stewards who give, restore, and protect rather than take or invade the 
life of God's creatures on this earth. In this earthkeeper' s view, conversion implies 
acceptance of the privilege of claiming the Creator's inheritance and the responsibility of 
environmental guardianship that goes with it. The imagery of God's kingdom is not 
spiritualized in the inner world of individual believers, but concretely observable in all of 
nature. Remote from the triumphalist attitude of the technological age that supposedly 
conquers and reigns over nature, the appropriate position of God's earthkeepers is 
qualified by humility in relation to and respect for the fellow "citizens"-the trees and the 
animals-of God's kingdom. 
Another feature of the earthkeeper' s "Garden of Eden" theology that is gaining 
prominence is that Adam's original sin is given contextualized African ecological 
connotations. Zionist Bishop Farawo suggests, for instance, that because God had planted 
the first trees of creation He was and still is particularly jealous and protective of all His 
trees. In a near-pantheistic, immanentist perception of the presence of God's Spirit in 
trees, Farawo literally considers God to hurt and experience anguish whenever trees are 
felled. It is this love of God for His creation that Adam disregarded and antagonized 
when he first sinned against God. Said Farawo: 
When there was harmony between God and Adam, God was happy to observe 
the well-being of his animals and trees. But when Adam sinned everything was 
spoilt. Mwari's disappointment caused Him to withdraw and to become remote 
[my italics]. Even today we are still far away from Mwari because we sin 
against Him much more grievously than did Adam. Take, for example, the 
Masvingo Province, especially Chivi District. The land is barren because all 
God's trees had been felled. So God is absent. 
In Farawo' s views one is struck by the parallel between traditional African creation 
myths, where the theme of the Creator God's anger and withdrawal from creation through 
some mishap or misbehavior of human beings invariably is quite prominent. To the 
earthkeeper of today the cardinal sin against God is the disrespect for His presence in 
nature and the mindless provocation of His protective jealousy over His forests-the 
present-day symbolic extensions of the Garden of Eden-as evidenced in the deforested 
regions of Chivi District where Farawo himself leads the church's "War of the Trees." 
Adam's sin, moreover, is not judged and rejected, but is identified with and given 
particular poignancy in a rural context where environmental destruction reflects God's 
anguish and withdrawal. Absolution and deliverance, it seems, is directly related to 
restoring Mwari's creation whereby harmony and closeness between Creator and human 
beings are restored. 
In all this human beings quite clearly are called upon to be co-workers of Mwari in 
the struggle for the preservation and ultimate redemption of all creation, a conviction that 
also features prominently in current eco-theological literature in the West (Moltmann 
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1985:70-71; McDonagh 1986:Ch. 7; Wilkinson 1991).6 The AAEC contributes to such 
insight a certain reserve about humanity sharing in God's all-powerful dominion over 
nature. The confessions of ecological sins mentioned above point instead to an awareness 
of human hubris and rebellion against the Creator, as evidenced so overwhelmingly in all 
forms of human-induced earth-destruction. 
On the one hand, therefore, the AAEC earthkeepers will concur with Zerbe's 
observation (in de Witt 1991:85) that "while the kingdom is fundamentally God's act of 
redemption, Christians are co-workers in it [italics added]. Thus Paul says that while the 
reconciliation of the cosmos is God's ministry in Christ, this same ministry has been 
given to Paul and his co-workers" (with reference to II Cor. 5:17-21). 
Despite strong leanings in the AAEC's Zionist and Apostolic member churches 
towards apocalyptic expectations regarding heaven as the final station for eternal life, our 
earthkeeping association will also be existentially inclined to underscore Zerbe' s claim 
(ibid.:91) that "the final hope of Christians is not heaven, but participation in God's 
restoration of all things. This is the ultimate vision that informs the present task of 
Christians in this world." 
On the other hand, however, on account of the experience of how easily the 
peasant's "axe of destruction" takes over, the co-workers of Christ-according to Revd. 
Mandondo-will always have to recognize and respect Christ's power and reign in 
heaven and earth as condition for human participation in the restoration of creation. For, 
as he repeatedly insists: "No [environmental] work that we can do can be complete 
without God's approval and his empowerment." 
The Church in Environmental Mission 
As movements of largely semi-literate people and limited theological training the 
AICs do not have elaborate ecclesiologies. Their structural and organizational adaptation 
to kinship mores and tribal codes of conduct has caused them to be characterized by 
observers as "tribal churches" or "ecclesiastic tribes" (Martin 1964:165; Sundkler 
1961:310-23, Oosthuizen 1968:82). This tends to be a misleading assessment which does 
not sufficiently allow for their genuine Christian nature in terms of biblical proclamation, 
use of the sacraments, and belief in the trinitarian deity of scriptures. Likewise, the 
emphasis of observers on the AICs as protest movements, as reaction to Western 
Christian missions (see notes 3-4 above), has led to inaccurate impressions, as if they 
existed and grew mainly as reservoirs for the malcontents of mission churches; i.e. by the 
grace of schisms. As a result the missionary nature of the AICs has not been fully 
recognized, at least not in missiological literature. In reality though, the AICs have 
thrived precisely because they have responded to Christ's missionary command-as 
suggested above for the ZCC-and because they have interpreted their churches as 
missionary communities of believers; communities whose very existence depended on 
outreach into and witness to the world. 
6 Says Wilkinson: "Humans are to become saviors of nature, as Christ is the savior of humanity (and 
hence, through humans, of those parts of creation placed under their care)" (Wilkinson 1991:298). 
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Outreach in the name of Jesus Christ to the Spirit-type Churches meant the 
communication of a message of wholeness in healing, whereby the people of God could 
find well-being, peace, and belonging in an often hostile world. The black "Jerusalems" 
and "holy cities" epitomized the presence of God where church leaders and their bands of 
prophetic healers mirrored as icons the healing powers of Christ and of the Holy Spirit. 
Healing in this context encompassed all of human life. Not only were assailing spirits 
exorcised, wizardry banished, barren women cured and socially reinstated, and all kinds 
of ailments treated, but those without spouses or jobs were taken care of, entire 
congregations in drought-ridden areas were fed, rain and sound farming were mediated, 
roads built, and good crops secured. Hence through a comprehensive healing ministry the 
church obtained the image of "hospital" (hospitara). 
There can be little doubt that the AAEC's engagement in the War of the Trees has 
led to a breakthrough in these AIC notions of the church as hospital. As propounded by 
Bishop Wapendama, the healing ministry of Christ is still focal in the church's mission, 
or the church understood as mission. But it now includes more deliberately than before 
the holistic deliverance and salvation of all of Mwari's stricken land. This extended 
perception of salvation obtains clarity to the extent that the church realizes its role as 
keeper of creation, in a mission that mobilizes its entire membership as active agents, 
instead of only a number of specialized evangelizing missionaries. It is as if Bishop 
Wapendama anticipates in such healing of creation a new dimension of liberation in the 
church itself-liberation from an overriding preoccupation with the human condition. In 
healing the earth, by reaching out beyond the physical and mental ailments of human 
beings, by setting internal leadership and inter-church conflicts aside for a higher God-
given purpose, the earthkeeping church, the earthkeeper him/herself is healed. In such 
liberation unto earth-service the Apostolate of the church obtains prominence and 
meaning. 
There is endless variation in the AAEC' s tree-planting sermons that bear out the 
strong theological undercurrent of understanding earth-care as missio Dei and therefore 
as the mission of God's church. Revd. Davison Tawoneichi of the Evangelical Ministry 
of Christ Church, for instance, preached: 
Earthkeeping is part of the body of Christ. It is so because we as humans are 
part of His body and the trees are part of us; they are essential for us to breathe, 
to live. So, trees, too, are part of Christ's body. Our destruction of nature is an 
offense against the body of Christ ... it hurts Christ's body. Therefore the church 
should heal the wounded body of Christ.. .. 
This view complements the above-mentioned assertion of Bishop Wapendama about 
mission as an extension of Christ's healing ministry. Only, in this instance, Christ's body 
is understood as being itself afflicted by the abuse of nature. 7 This statement underscores 
the growing tendency in AAEC tree-planting eucharists to view Christ's body in both its 
ecclesiastic and its cosmic connotations: first, through partaking in the elements of the 
sacrament, the earthkeepers witness to their unity in Christ's body, the church, and derive 
7 See also attempts of eco-theologians to describe the world as God's (or Christ's) body; Sally 
McFague 1987:69f; Messer 1992:67f. 
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from it strength, compassion, and commitment for their environmental struggle; second, 
they subsequently set out on their healing mission of tree-planting to restore the 
cosmically wounded body of Christ. 
In both prophetic and non-prophetic churches the recognition of a divine mandate for 
the earthkeeping mission prevails. The emphasis on Mwari's initiative, Mwari's care for 
creation, and Mwari' s commissioning of his church in earth-care, is always patently in 
evidence. Said Revd. Mandondo in conclusion to a non-prophetic tree-planting ceremony 
at Shonganiso Mission: 
Today we did God's work. You will see, in only in a short space of time the 
trees will grow tall. And we shall say: "God exists. God does what pleases him." 
Today we have done his bidding. Today we have learned that if we want to be 
God's children, we must do His work ... God sent us and commanded us to do 
this [tree-planting]. It is not so much a matter of success of failure [in terms of 
the survival rate of trees planted], but in the first place complying with God's 
will, giving him joy through our obedience. 
Here God's commission unto earth-stewardship is verbalized by someone who bases 
the church's divine mandate for environmental reform on more than scripture reading. To 
Revd. Mandondo all of nature is sacrament, testifying to the creator's presence. Standing 
in awe at the wonder of creation and the mystery of God's closeness in itself draws the 
beholder unto the responsibility of earth-care. Mandondo's assertions that tree-planting is 
God's work was not preceded by direct references to biblical texts-and this without 
minimizing the importance of scriptures-but the mystic's intuition: 
Up in the mountains I can see Mwari. There his strength and his works are 
revealed. Whose strength do those massive trees [at Mt. Selinda] reveal? 
Mwari's of course .... His work is clearly seen in the things he has created. 
Follow the rivers and observe the remaining waters! Whose work do you think it 
is? OfMwari! 
How then does the green mission affect the life and shape of the earthkeeping 
church? 
First, the most convincing sign of adjustment is noticeable in the shift of a healing 
focus at church headquarters. The black "Jerusalems" are still healing colonies where the 
afflicted, the marginalized, and the poor can feel at home. But the concept hospitara is 
visibly expanded insofar as dedicated earthkeeping prophets are expanding their colonies 
into "environmental hospitals" to accommodate the wounded earth. The "patient" in this 
instance is the denuded land. The "dispensary" (i.e., the faith-healing arsenal of holy 
words, holy water, staffs, paper, and related symbols of divine healing power to serve 
people) becomes the nursery where the correct "medicine" for the patient, in terms of a 
wide assortment of indigenous, exotic, and fruit trees are cultivated. The entire church 
community-both at headquarters and at outlying congregations; both church residents 
and visiting patients-now becomes the healing agent under the guidance of the church's 
principal earth-healer and the "high-command" of the War of the Trees at the ZIRRCON-
AAEC operational headquarters in Masvingo town. Consistent after-care in new 
woodlots provides proof of the church's commitment in mission; the woodlot itself 
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becoming the focus of witnessing sermons and the source of inspiration for an expanding 
ministry, as the testimonies of healed human patients in the past contributed both to a 
reaffirmation of belief in God's healing powers and to the church's recruitment of new 
members. Far from interfering with the church's worship and pastoral work, the earth-
healing ministry-as observed in the churches of leading AAEC leaders like Bishops 
Wapendama, Marinda, Machokoto, Chimhangwa and others-appears to provide new 
impetus and direction to church life, as well as numerical church growth. 
The impact of the green struggle on the AAEC' s member churches is best illustrated 
in the case of Bishop Farawo of the Zimbabwe Zion Apostolic Church. Having moved 
from his church headquarters in the Bikita District to the Chivi local government 
headquarters to take charge of one of our largest nurseries, the bishop and his family 
turned the nursery complex with its residences and toolshed into a veritable little "Zion 
City of the Trees." Bishop Farawo tends to the members of his church in the district, but 
afforestation has become the hallmark of his entire ministry. He collaborates with 
Forestry Commission representatives and land extension officers on a regular basis. He 
mobilizes school communities to assist him with seed collection for the nursery and to 
engage in competitions of nursery and woodlot development. The bishop oversees 
numerous tree-planting ventures in the district and supplies not only the AAEC members 
with seedlings but also other churches, associations, clubs, and traditionalist elders 
belonging to AZTREC. Thus a distinctly Zionist Christian ministry of afforestation 
serves a religiously pluralistic society, strengthening in the process a growing network of 
inter-church ties, as well as goodwill and mutual interaction between Christians and 
adherents of traditional religion. 
Second, in the context of the AAEC a new generation of iconic church leaders 
emerges, environmental missionaries whose evangelical drive includes good news for all 
creation. They replace the prominent first-generation AIC leaders like Bishop Mutendi 
(ZCC) and Johane Maranke (AACJM) who featured as "black Messiahs" 8 to their 
followers, illuminating the mediation and saviorhood of Christ in an existentially 
understandable idiom. Now, instead of a single leader giving substance to the presence of 
the biblical Messiah in African rural society, through the mediation of rain and good 
crops for peasants, through faith-healing, education, and sociopolitical involvement, 
revolving around a single "holy city," the mode of operation is shifted to an entire group 
of "Jerusalems" to help establish the grace and salvation implicit in Christ's presence in 
the Creator's neglected and abused garden. Thereby the entire oikos is declared God's 
"holy city." In these iconic missionaries Christ reveals a disturbing truth in the African 
context, namely that all agro-economic development and progress will be meaningless 
unless it includes environmental sanctification, nature's restoration, an ecological 
economy which-under the reign of Christ-consciously strikes a balance between 
exploitive agricultural progress and altruistic earth-restoration. This is the true purpose of 
8 Despite the tendency in some A!Cs to develop a leadership with messianic traits, the theological 
assessment of this phenomenon tended to be more radical and condemnatory than the empirical evidence 
warranted. Invariably the so-called "black Messiah" positively mirrored the presence of the Christ-figure in 
African society rather than replacing or obscuring His saviorhood. It is preferable therefore to speak of 
"iconic leadership" instead. For a discussion of "black Messianism," see Daneel 1987: 180-94. 
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an expanded missionary mandate and message proclaimed by the AAEC' s iconic 
missionaries. Moltmann (1985:227ff.) describes such calling for all humanity as follows: 
In the messianic light of the gospel, the appointment [ of humans] to rule over 
animals and the earth also appears as the "ruling with Christ" of believers. For it 
is to Christ, the true and visible image of the invisible God on earth, that "all 
authority is given in heaven and on earth" (Mtt 2818). His liberating and healing 
rule also embraces the dominium terrae-the promise given to human beings at 
creation. Under the conditions of history and in the circumstances of sin and 
death, the sovereignty of the crucified and risen Messiah Jesus is the only true 
dominium terrae ... It would be wrong to seek for the dominium terrae, not in the 
lordship of Christ, but in other principalities and powers-in the power of the 
state or the power of science and technology. 
The AAEC missionaries give expression in the African context to the messianic 
dominium terrae, not so much in conference debates, not through repetitious reference in 
sermons to Christ's lordship in creation but by mediating the power of Christ mentioned 
in Matthew 28: 18 through persistent presence in village life where commoners, the 
masses of people, all who want to participate, are empowered to share a new dominion of 
service. The "mediation" thus facilitated by the earthkeeping icons through tree-planting 
is not obscuring Christ's Lordship or Saviorhood-as some evangelicals may be inclined 
to think-but unveiling and illuminating dimensions of the mystery of divine presence in 
nature that may have gone unnoticed by many believers and nonbelievers alike. 
The iconic missionaries all have their roots in peasant society. Be they salaried staff 
members at AAEC headquarters, full-time nursery or woodlot keepers, bishops and 
prophets with "environmental hospitals," or women developing ministries of compassion, 
they all rely on the land for sustenance and are therefore well placed to demonstrate their 
churches' solidarity with nature. Their identification with Christ's Lordship in all creation 
reminds one of the Old Testament prophets who related Israel's salvation to the history of 
their holy land. As Amos prophesied the fall of the kingdom of Judah because of Israel's 
overexploitation of the land and disregard of the poor, the Shona iconic prophets are 
attributing wanton destruction of the earth and related droughts, floods, and famines to 
human hubris and defiance of the universal reign of Christ. 
Third, the AAEC's afforestation programs have stimulated a need for new ethical 
codes. There is little hesitation among leading earthkeepers that green church laws should 
be drafted and that stringent church discipline should be applied if such laws are 
trespassed. Bishop Farawo has propagated a process of church councils trying tree-fellers 
and punishing wanton offenders through extra duties of tree-planting and aftercare to 
compensate for the damage done. Bishop Chimhangwa urged prompt earthkeeping 
legislation to reinforce the gospel message of the earth's salvation and to set the 
parameters for the church's ecological mission. He considered many people still to be 
ignorant of the "gospel of the trees," as a result of which "the threat of the destructive axe 
must be repelled." Mrs. Chirnhangwa, his wife, felt so strongly about the unchecked use 
of the "destructive axe" that she argued the church should be instrumental in having 
trespassers thrown into jail until the urgency of environmental protection was fully 
understood. 
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The more radical exponents of the green struggle who identify the church's mission 
with environmental legislation and control insist that the prophetically exposed "wizards 
of the earth" be debarred from holy communion or even be excommunicated if they 
persist in their evil ways. Evangelist Samuel Nhongo of the Zion Christian Church (an 
offshoot of the original ZCC of Bishop Mutendi), for instance, expresses such views as 
follows: 
Simon Peter was told by Jesus that on him, Peter the Rock, the church will be 
built. Jesus said: "I give you the keys to lock and unlock!" It is in this light that I 
see the earth-destroyers whom we expel from the church. We cannot keep 
undisciplined tree-fellers for they are the varoyi who should be locked out of the 
church .... The churches, the chiefs [AZTREC] and the government should sit 
down together and plan properly for this war. The church's new environmental 
laws should be universally known and respected! Otherwise, we will be merely 
chasing the wind. In the Bible it says you have to leave the weeds to grow with 
the corn. This means the church cannot judge finally in this world. But cleansing 
of the church must proceed lest the [green] struggle stagnates. 
Seen as an institution with legislative and disciplinary powers, the church-in the 
earthkeeper' s view-also becomes the vehicle of uncompromising struggle as it discerns 
and opposes evil forces that feed on mindless exploitation of the limited resources of the 
earth. In this mission the church is at risk, willing to be controversial, to suffer and 
sacrifice whatever discipleship in this realm requires. 
Earthkeepers' Dialogue 
The AICs have always had a lively dialogue with the practitioners of traditional 
religion. Issues of ancestral veneration, the use of magic, vengeful ngozi spirits, and 
wizardry were, and still are, addressed by healing prophets where they operate in their 
healing colonies or surrounding villages (Daneel 1974:Chs. 3, 4). A prophetic condition 
for faith-healing treatment has always been intensive interaction and probing discussions 
between the patient and the healer. Thereby the demonic source of affliction-diagnosed 
initially as ancestral, alien, or vengeful spirit in terms of the traditional cosmology-
could be exposed and exorcised from the affected host through the superior power of the 
Holy Spirit. Dialogue with the traditional world view was taken seriously by the Zionist 
and Apostolic healers in an attempt to achieve religious ascendancy over rather than 
appeasement with the old spirit forces. Likewise the contextualization of ceremonies 
within the prophetic churches proceeded from a "fulfillment theology" that retained 
traditional rituals only to the extent that these were adopted for the customary needs of 
people still to be addressed in an understandable manner, yet sufficiently transformed in 
accordance with Christian norms to be "new" and "fulfilled." In the prophetic tradition 
therefore the purpose of dialogue was effective witness on behalf of the exclusive 
demands of Christ as Savior; antithesis in the name of ultimate truth as opposed to the 
tolerance of religious relativity. 
However, the closing of ranks of Christians and traditionalists in the "War of the 
Trees" set the stage for the development of an AIC theology of religions with different 
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religious qualifications, emphases, and patterns of interaction than was the case before. It 
should be stated at the outset that there is no deliberate agenda or group pressure that 
compromises religious identity or imposes new forms of religious integration. The 
constitutions of AZTREC and the AAEC call for inter-religious cooperation in the green 
struggle and at the same time insist on respect for religious identity. The member 
churches of the AAEC share union in a common mission without unification in all facets 
of church life through a centralizing agency imposed from above. Likewise, the members 
of AZTREC and AAEC share the responsibilities of the struggle without interfering in 
the divergent religious molds in which such activity is cast. 
Nevertheless, there is a great difference between prophets developing policies of 
antithesis to traditional religion from within the relative privacy or protected confines of 
their healing colonies, and the more "open situation" where earthkeeping requires the 
conduct of religious ceremonies in the presence of members of out-groups who in the 
past were the stil-to-be-converted "heathen" or at least the "religious opposition." Much 
greater caution is required in the evaluation of another's religion when the "other" is 
always present in what has in effect become religiously pluriform brother-and sisterhoods 
bonded together in a common cause. The earthkeeping brother and sister are no longer 
"opponents" but fellow pilgrims in the quest for eco-justice; people whose religiosity is 
seen and respected in the reverencing of creation and the creator. The "War of the Trees" 
has created sufficient common ground for a process of meaningful inter-religious 
dialogue. Such dialogue is marked by tolerance and mutuality based on growing 
friendships across the lines of religious divisions and a preparedness to share religious 
insights relevant to a common destiny. This by no means implies religious relativism. An 
AAEC tree-planting eucharist, as opposed to an ancestral beer liberation, for example, 
highlights the stark difference in religious approaches. Yet it is as if the green struggle 
through the newly planted trees breathes the message: "You cannot afford the luxury of 
religious conflict if it causes the wounded earth to suffocate." 
The emergent earthkeepers' theology of religions is not only tolerant and inclined 
towards reconciliation in the face of religious feuds of the past. It is quite deliberately 
daring and adventurous, seeking new patterns of encounter that have not previously been 
explored. In this process a green ministry takes shape, one that somehow keeps in balance 
the love for and acceptance of the non-Christian earthkeeping partner together with the 
testimony of a unique Saviour for all the world who challenges all concerned to engage in 
Christ-discipleship, without eliminating the creative tension between these two seemingly 
irreconcilable realities. In other words, the AIC earthkeepers on the whole are identifying 
with their traditionalist counterparts, attending traditional tree-planting rituals and 
maintaining constructive communication at virtually all levels of interaction, without 
obscuring or compromising the "otherness" or inherent evangelistic outreach of 
Christianity. 
A few examples will suffice: Through their attendance at AAEC tree-planting 
eucharists the AZTREC chiefs cause issues concerning the involvement of the guardian 
ancestors to surface (their opposition to land degradation, the scope of their ecological 
authority in relation to ward and spirit boundaries, and so forth). Consequently, the role 
of the Holy Spirit is related to the world of the senior ancestors more positively than 
Zionists and Apostles generally allow for. Instead of the varidzi venyika (guardian 
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ancestors of the land) being branded as "demons," fit only to be exorcised or 
disassociated from by Christian prophets, a certain reverence for them is observed by the 
Christian tree-planters. Their protection of nature is more readily identified with the 
biblical code of Christian stewardship, and the question is at least considered whether 
these ancestors do not represent a theologically acceptable form of African praeparatio 
evangelica. Can the church not at this point recognize a foreknowledge about and 
responsibility for nature, inspired by the universal God of all creation and developed by 
the pre-Christian sages of Africa? Whatever the answer to this question and however 
genuine the respect shown the chiefs by the prophetic earthkeepers, this preoccupation 
with the ancestors is also used by the maporesanyika preachers as a point of contact to 
introduce and explain Christ as the fulfillment of all ancestorhood, as the true muridzi 
venyika, guardian of the land, the "Ancestor" of all the universe, commissioned and 
empowered by the Godhead to introduce new life to all creation. In this vision of Christ's 
fulfillment of traditional spirit guardianship, the attitude towards the old order-as 
reflected in the respect shown the participant chiefs-is less one of judgment than of 
encouraging the traditionalist elders to develop fully in the present earthkeeping 
dispensation the ecological instincts that have always permeated African holism. The 
message thus proclaimed and enacted, for all its conciliatory insight and tolerance, 
seriously questions the popular myth held in many traditionalist circles that Jesus Christ 
is merely the white man's mhondoro ("tribal ancestor") who commands no more 
authority or power than the Shona hero-ancestors Charninuka, Kaguwi, and Nehanda. In 
AAEC theology Christ's "ancestorhood" and his communication with the guardian 
ancestors in no way detracts from acceptance of his lordship over all creation. Whatever 
the demands of human partnership in the struggle and however strong the drive for 
dialogue without bias, this cornerstone of Christian earth-stewardship remains. The entire 
tree-planting eucharist testifies to Christ's lordship in heaven and on earth. 
Dialogue at times erupts into dispute and strife. Discussions about converting 
marambatemwa (holy groves) into fenced game sanctuaries, have, for instance, led to 
fairly serious religiously based conflicts between spirit mediums and AIC prophets. The 
spirit mediums opposed game fencing on the grounds that the senior ancestors would feel 
offended if a game fence was to obstruct their passage between their graves in the holy 
mountains and the surrounding villages where their living descendants lived. The Zionist 
prophets, in tum, favored a game-fence, provided they were still permitted occasional 
entry for purposes of fasting and prayer on the mountains concerned.When such disputes 
erupt during conference sessions, it is not an unusual sight to see mediums becoming 
spirit possessed, whereby the ancestors themselves can express an opinion through their 
hosts. AIC leaders respond to such a "spirit-offensive" by speaking in tongues to 
demonstrate the presence of the Holy Spirit, and by spontaneously singing the church 
songs associated with exorcism. Emotional outbursts of this nature invariably quench 
rising tensions and are mutually experienced as a form of comic relief that ends in 
laughter and a restored communal equilibrium suited for further discussions. At times 
such events stimulate follow-up discourse between the respective delegates of AZTREC 
and the AAEC; unofficial debates that carry on late at night and serve to enlighten the 
parties involved about each others' religious persuasions. In the end, temporary conflicts 
and polarization along religious lines are overcome in friendship forged by shared 
commitment in a common cause. 
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One of the highlights of the development of new patterns of dialogue through 
earthkeeping is the accompaniment of chiefs and mediums by prominent AAEC leaders 
to the high-god cult shrines at Matonjeni (the Matopo Hills near Bulawayo) during 
AZTREC's annual pilgrimage there. This is a far cry from the conventional strictures in 
the Spirit-type churches that prevent church members from any form of participation in 
traditional rituals. In the light of the bitter conflicts between Bishop Mutendi' s ZCC and 
the high-god cult officials in the past, over rainmaking and tribal political issues (Daneel 
1970:61-71), any form of association with the "demons of Matonjeni" would still be 
anathema to conservative Zionists. Yet Zionist earthkeepers have now attended and 
witnessed the secretive oracular sessions, befriended the cult priests and priestesses, and 
spent hours with them discussing rainmaking and related religio-ecological issues. As a 
result, former barriers are broken down as new opportunities for joint ecological 
endeavor are explored. In the process a fund of religious information is exchanged as the 
differences and similarities between the Mwari of the Bible and the Mwari of Matonjeni 
is considered. Greater understanding is achieved about conceptual interaction: about 
traditional notions of the creator as Wokumusoro (the One above) still influencing the 
Christian understanding of God, and about the Christian perception of a deity as personal 
being replacing the former remoteness of an angered creator who had withdrawn from 
creation and left the day-to-day affairs of human life to the ancestors. Stark contrasts 
about the uniqueness and saviorhood of Christ are indeed registered. But these obtain a 
humane face where Mwari, as the one creator of the universe who directs the "War of the 
Trees" breaks through the barriers of religious self-interest and judgementalism. When 
the delegation of AZTREC and AAEC representatives head home from the Matopo 
shrines, the requested rain for the newly planted trees often starts falling. Loud 
thunderclaps are greeted by the raising of traditionalist and Zionist fists with shouts of 
"Tovera!" (the traditional praise-name of Mwari). In this context the raised fist signals 
reconciliation and liberation. For Mwari, creator of the universe, is One, and his 
earthkeepers are one. 
Trinitarian Perspectives 
In conclusion I shall attempt to sketch the profile of a commissioning God as 
envisaged and encountered in the earthkeeping mission of the AAEC. 
Divine Immanence and Missio Dei 
Imaging God as immanent in all creation is an existential reality in the ranks of the 
AAEC that runs parallel to the consensus of numerous modern eco-theologians. 
Moltmann (1985:13) gives expression to the latter when he says that "an ecological 
doctrine of creation implies a new kind of thinking about God. The center of this thinking 
is no longer the distinction between God and the world. The center is the recognition of 
the presence of God in the world and the presence of the world in God." In this 
perspective God is not a remote creator but the Spirit of the universe. "Through the 
powers and potentialities of the Spirit, the Creator indwells the creatures He has made, 
animates them, holds them in life, and leads them into the future of His kingdom" (ibid.: 
14). 
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AIC leaders have expressed similar convictions in a different idiom and in ritual 
activity rather than in written theology. The problem they faced in peasant society was 
not so much the image of a pantheistic deity sustained by matriarchal fertility cults, as the 
Israelites experienced among the Canaanites. They were confronted with traditional 
perceptions of Wokumusoro, the One above, a deus remotus who had remained 
somewhat of an outsider because of the predominance of tribal and family ancestors in 
everyday religious life. Even if Mwari, the creator in his/her oracular manifestation in 
Shona religion, was less distant than some of the other African high gods, an element of 
absence of the divine-as described by J. V. Taylor (1963:85)-was noticeable in Shona 
village life: "Beginning in this world as part of the human hierarchy of the living and the 
ancestors, they [the gods] are eventually, as we might say, pushed through the sky-light 
and lost sight of . " 
The route the AICs followed in "bringing the remote creator of tradition into 
creation, into everyday life" was quite different from that followed by some of their more 
sophisticated counterparts, the African academic theologians. The latter, as passionate 
apologists, tended to argue via the prefiguration paradigm that the God of Africa and the 
God of the Bible are essentially one. What linked the two deities were lines of continuity 
into fulfillment of African religion rather than the discontinuity propagated by white 
missionaries. 9 By contrast, AIC prophetic leaders realized that the immanence of the 
ancient God of the Matopo Hills was not the same as the pervasive, overriding 
mysterious presence of the biblical God they believed was increasingly manifest in their 
"Zion Cities" and "Jerusalems." So they proceeded by confronting and transforruing the 
old Mwari cult. Bishop Mutendi of the ZCC, in particular, replaced the old system of 
sending cult officials to Matonjeni,with the Zionist ungano yembeu (seed conference) at 
the onset of the rainy season, when the "man of God" could be petitioned directly for rain 
and good crops at church headquarters. The remote One of Matonjeni emerged more 
clearly at "Zion City" as the immanent Christian God in creation. His protective blessing 
was now related directly to the seeds and crops in the presence of thousands of ZCC 
subsistence farmers. In a very real sense the bishop mirrored the incarnation of the 
biblical ecologically active Mwari at Zion City. Himself a subsistence farmer, as 
dependent on the agricultural economy as his followers, the bishop identified with them 
totally in his petitioning of God. 
9 As Kibicho (1968:235) puts it: "I think it would be right to conclude that the Kikuyu conception of 
God compares well with the Hebrew conception of the Old Testament, perhaps at the latter's highest level 
of development." This favorable comparison-which features in numerous variations in monographs on the 
African understanding of God, such as Idowu's God in Nigerian Belief, Danquah's The Akan Doctrine of 
God, Nyamiti's African Tradition and the Christian God, Mbiti's Concepts of God in Africa, and 
Setiloane's The Image of God Among the Sotho-Tswana- implies rejection of the idea of a deus otiosus or 
deus remotus as a misleading generalization contrived by Western observers. 
Mbiti (!980:817ff.) emphatically states that the God of the Bible is the same as the God already 
known in the pre-Christian framework of African religion. In a rejection of the distinction between general 
and special revelation, the Old Testament God who revealed himself on Mt. Sinai is said to be the same as 
the One who also appeared on Mt. Fuji and Mt. Kenya. By implication the pre-Christian historical account 
of God's involvement with the people of Africa is considered to be on a par with that of Israel; hence the 
prefiguration paradigm. 
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Insofar as Bishop Mutendi and other prophetic leaders did not shirk conflict with the 
Matonjeni cultists and other practitioners of traditional religion, they appear to have been 
less inhibited than their academic counterparts in presenting the uniqueness of the 
Christian Mwari, who both accommodates and judges the God of Africa. Their attempts 
at witnessing about the creator-god as insider resemble the penetration of the Old 
Testament Yahweh into the Semitic world. Bosch (1984:Slff.) makes a striking 
comparison of Yahweh and El, a prominent Semite God. "El was king, creator and judge, 
the holy one, the One to whom the heavens belonged and the God of the heavenly council 
(Psalm 82). Yahweh absorbed all these characteristics and still emerged as a uniquely 
different deity. Without being equated with El, he penetrated the Semitic world via El." 
Likewise in the Shona prophetic movement, Yahweh enters a world already occupied by 
pre-Christian concepts of Mwari and, as with El, he gives fresh content to these concepts 
to gain access to the Shona world view. 
The AAEC understanding of an immanent God in creation is an extension of this 
prophetic (mainly Zionist) tradition with its central focus on a pervasively present deity 
in a peasant world. Mwari is the power behind all activities in his "holy cities"-the 
provider of rains and crops, the very spirit of all life. As initiator of the "War of the 
Trees," he once again breaks through remoteness and draws nigh, as insider. In the 
struggle for the restoration of creation, Mwari emerges as the Old Testament Yahweh of 
the "battlefields" who summons, directs, and commands his missionaries in continual 
interaction between himself, human beings, and all of life in creation. 
As already suggested, the immanent God of the AAEC is characterized by three 
prominent attributes: his pervasive presence, his commisioning and empowerment of 
ecological endeavor, and his suffering in environmental abuse. Mention has already made 
of Rev. Mandondo's perception of Mwari's presence in nature. As so many sermons in 
the Spirit-type Churches, Zionist Revd. Chitapa's address to tree-planters in 1993 
revolves around the same theme: "If we restore the land," he said, 
God will live among us. He will be near in the trees, because he does not live in 
a barren wasteland without trees. God, his Son and the Holy Spirit are present in 
the person who does not proceed with the evil of earth destruction, but who 
heeds God's commands regarding earth-care. Humans and trees belong together. 
God is present where this is recognized. Trees and humans are one! God loves 
humans. God loves trees. Mwari speaks from trees and not from barren plains. 
He likes the winds and wetlands ... not desolate landscapes. And me, too; when I 
am up there on the thickly-wooded mountain slopes, where I can feel the wind 
and the moisture, I am happy. 
Revd. Chitapa's assertion of God's presence in creation, like that of Revd. 
Mandondo, reveals an attitude of reverence, even awe. Yet despite an awareness of divine 
mystery in nature, there is no suggestion here of a pantheistic-type immanence, an IT-
presence of a depersonalized deity. God is indeed immanent in the trees, in the thick 
forests, and in the wetlands where his majesty and power are manifest. But he remains a 
personal being with anthropomorphic attributes, the "transcendent" one who is not far 
away, yet the other in the I-Thou encounter. He observes the earthkeepers, commissions 
their work, rewards them for earth-care, lives among and in them, calls upon them to 
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restore creation, talks to them from within the trees, and rejoices at the sight of nature's 
renewal. 
Generally speaking, the Shona earthkeepers derive their understanding of the 
transcendental otherness of the Creator, in balance with his immanent presence, from 
intuitive readings of the creation story in Genesis, where God is seen as distinct from 
creation (Wilkinson 1991:278-80) and the prophet Isayah's descriptions (mainly in 
Chapters 40 to 43) of Yahweh's involvement in nature. Theirs is not a comprehensive 
consideration of classical Old Testament texts, such as Psalms 104 and 119 and Proverbs 
8 (McDonagh 1986:110; Wilkinson in De Witt 1991:32-35), from which their insights 
into God's immanence in pre-Christian Judaism are shaped. However, their fascination 
with Yahweh's dealings with his people and their interpretation of the implications for 
the local situation reveal an awareness "that the Old Testament continually walked the 
line between an affirmation of God's holiness and transcendence and an assertion of his 
involvement and activity" (Wilkinson in De Witt 1991:35). 
In the vision of God inside creation, the earthkeeping mission obtains some 
definition. First of all, it is God's mission, missio Dei, which had existed since the 
beginning of creation. The Independents have no hesitation in speaking about Mwari as a 
summoning, empowering deity, the origin and inspirer of all earth-care. Women are 
particularly quick to remind their constituency that the driving force behind earthkeeping 
is not an institution or even the church, but the creator who guides their every act. Said 
Ms. Raviro Mutonga, liaison officer of ZIRRCON's Women's Desk, to her fellow tree-
planters: 
Nobody thought that this piece of land right here is a place where trees will be 
planted. I myself thought I'll plant monkey-nuts here this season. But see what 
Mwari does. He said, "No monkey-nuts! You will plant my trees!" ... People 
confuse each other by saying: "ZIRRCON orders the planting of trees!" I tell 
you: "This is the work that Mwari commands us to do." 
One senses here an element of reaction to male patriarchy, which so easily dominates 
or manipulates institutional life. By implication, Raviro Mutonga is also underscoring the 
AAEC's move away from an introspective church-centered mission, as is evident in an 
ecumenical openness which-under weight of God's earthkeeping commission-is seen 
to transcend both ecclesial self-interest and Christian bias in relation to non-Christian 
fellow fighters. In the missio Dei here perceived, the role of the church as "keeper of 
creation" is not belittled, but Mwari somehow breaks through the limitations of human 
institutions in the interest of an entire creation in crisis. As Messer (1992:71) says, "To 
suggest that God's loving and liberating initiatives are not restricted to the church is not 
to downgrade the value or importance of the community of faith, but to summon the 
church to a new level of leadership for the sake of all life." 
Second, God's pervasive presence in creation qualifies his green mission as one of 
the interwovenness of all creation. What was already anticipated in African holism 
obtains new meaning as Mwari's love for all the earth finds expression in new forms of 
interaction and identification between human earthkeepers and the "silent members" of 
the earth-community. In the encounter between tree-planters and seedlings, the earth-
community witnesses to God's presence; the entire universe is virtually declared 
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sacramental in the repetitious enactment of the presence of an indwelling creator. In the 
AAEC context the tree itself symbolizes the missio Dei, the life provided by God and the 
ongoing process of realignment and reconciliation between creator, humans, and all 
nature. 
Note, for instance, the discourse between a policeman and the tree he was planting 
during an AAEC ceremony: 
You, tree, are my true friend. Wherever I am I shall remember you and come 
and check on you to see if you are well. I cannot leave or forget you. I ask God 
for your protection so that you will not be eaten by the creatures of the bush, or 
be destroyed. Remember, I have felled many trees. Forgive me! That was before 
I was made to realize that you, tree, are my brother. 
In his plea for forgiveness to brother tree, the policeman actually addresses God as 
he seeks a more fulfilling life. He also testifies to a new, if humble, relationship with the 
ravaged earth as he publicly acknowledges his responsibility for environmental 
stewardship. In this deliberate change of attitude towards the tree, there is a glimpse of 
the underlying corporate will of earthkeeping churches to be reconciled with Mwari and 
to establish wholesome, harmonious, and healing ties with mother Earth. 
In the mission of earthkeeping, tree-symbolism features prominently in ecological 
movements worldwide, especially in eco-feminism. Kyung (in Hallman 1994:178), for 
instance, in connection with the liberation of humans and nature, claims: "we would 
share the symbol of a tree as the most inspiring symbol for the spirituality of eco-
feminism ... The tree captures the life-giving thrust and power of the eco-feminist 
movement... [The] cyclic, rhythmic process of creating, nurturing, healing and re-creating 
life [as described for the tree's life cycle] symbolizes the aspirations of cosmic 
spirituality of eco-feminism." Much like the AAEC's earthkeeping ministry, the theme of 
"cosmic interwovenness" is also focal in eco-feminist reflection. Says Kyung (ibid, 177): 
"God energizes the cosmos, and the cosmos in return moves with the creator in a cosmic 
dance of exquisite balance and beauty. In this cosmic unfolding of ongoing creation, 
human beings become co-creators with God and nature." 
In similar vein Sallie McFague (1987:13)-who, in her search for new metaphors to 
describe the relationship between God and universe, calls on us to envision the world as 
God's body and urges new patterns of stewardship based on sensitive cosmic 
interrelatedness. "We can no longer see ourselves," she says, "as namers of and rulers 
over nature but must think of ourselves as gardeners, caretakers, mothers and fathers, 
stewards, trustees, lovers, priests, co-creators and friends of a world that, while giving us 
life and sustenance, also depends increasingly on us in order to continue both for itself 
and for us." 
AAEC earthkeepers undoubtedly underscore these convictions. For, whatever the 
terminology used, the underlying sentiment or awareness of cosmic interwovenness nd 
interrelatedness is the same. Whether we call ourselves "co-creators" or "co-workers," 
we share in God's mission to and in the world. Real understanding of our bondedness to 
creation, our responsibility for creation in God's mission, lies in sensing God's agony in 
the wounded earth, responding to His summons, and becoming engaged as earthkeeping 
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missionaries. This at least is how the AAEC has come to interpret the implications of 
Mwari's immanence in this world. Herein lies the challenge of this movement to the 
global community of believers. 
In the third place, divine immanence in an abused world spells suffering.IO McFague 
(Messer, 69; Models of God 72, 73) associates the image of the world as God's body with 
Christ's suffering on the cross. "In both instances," she says, "God is at risk in human 
hands; just as once ... human beings killed their God in the body of a man, so now we 
once again have that power, but ... we would kill our God in the body of the world ... 
[Because of the resurrection] God is not in our power to destroy, but the incarnate God is 
the God at risk: we have been given central responsibility to care for God's body, our 
world." 
Part of the motivation in the AAEC's tree-planting eucharist is precisely this 
conviction, that in healing the land God's (Christ's) cosmic body is being restored. Both 
Bishop Farawo and Revd. Chitapa, as quoted above, give expression to an understanding 
of God's agony in a wounded world. As the "God of the trees," Mwari is at risk and he 
agonizes in the process of tree-felling. His disappointment and withdrawal, as depicted by 
Farawo and Chitapa, imply not so much his total absence from creation but from those 
who greedily destroy his body in the trees felled. Mwari's absence in the barren plains 
symbolizes the blindness and resultant lovelessnesss of the selfish varoyi venyika, the 
destroyers of the earth. Hence, in God's immanence, not only he himself but also his 
people, the earthkeepers, are at risk. In their carelessness about life on earth, their evasion 
of their mission as caretakers of nature, the light and joy in their own lives grow dim. 
In Zimbabwe, being one with "the God of the trees," being part of the brother and 
sisterhood of earthkeepers in the "War of the Trees," means hurting with/in Mwari at the 
sight and sound of chopping axes in receding woodlands. It means bonding with the "all-
embracing fellowship of suffering" (Moltmann 1985:39, with reference to Rom. 8: 19-
21). It means hours of back-breaking work in the scorching sun and the feel of 
powerlessness and futility when the rains fail and thousands of newly planted trees-
representing years of toil and nurture in nurseries-wither and die. It means pain in the 
face of destructive opposition from those who hold salaried office in "conservation," yet 
have not the heart for creation. It means being judged and rejected by those of the faith 
who seek God's kingdom only in otherworldly "spiritual growth" and "soul-salvation." It 
also means suffering and deprivation when at times there are no funds for the salaries of 
diligent and committed earthkeepers, when the entire future of an earthkeeping 
movement is made to hinge on the considerations of First-World sponsors over which the 
earthkeepers in the field have no ( or precariously little) control. 
IO This truth features not only in AAEC reflection and praxis, but in most modern attempts at 
ecological theologizing. McDonagh (1985:119) says: "The God he [Christ] reveals to us is not some 
immutable, primary cause beyond the flux of the Earth and unmoved by suffering and pain. He is God who 
is passionately involved in his creation and wishes to see it flowering." Winkinson (in De Witt 1991:42) 
touches the heart of the matter when he says: "the cost of creation is the suffering of God ... He [Christ] is 
the Creator, but he is also the lamb slain before the foundation of the world." See also Moltrnann (1985:39) 
for a portrayal of the travail ofnature (Rom. 8:19-21). 
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However, as the contours of a mission of suffering and sacrifice take shape, so does 
the shape of rejoicing and celebration. God's pervasive presence radiates hope for a better 
future. Well watered trees grow to the rhythm of clapping hands and dancing feet. Even 
from a parched earth, the trees teach us the good news of God's life-giving promise unto 
a new heaven and new earth. 
I asked the tree, 
"Speak to me about God," 
And it blossomed. 11 
Christ, the Compassionate Healer 
Strong christological trends characterize the AAEC's ecological mission. Mention 
has already been made of a band of iconic leaders mirroring the incarnation of Christ 
within a ministry of earth-care. I shall illustrate briefly how two of them, Bishop Marinda 
and Revd. Zvanaka (the environmental course instructor and the director of ZIRRCON, 
respectively) contribute towards an enriched teaching and understanding of the lordship 
of Christ, as cornerstone of our green outreach. As suggested above, the legacy of Bishop 
Mutendi's and other Spirit-type leaders' missionary work and Fambidzano's combination 
of ecumenism and mission have conditioned the AAEC to interpret its task both as 
Christo-centric and as divinely inspired mission, particularly as Christ's healing mission. 
It was assumed that the divine charge to restore the earth pivoted on the fact that all 
power in heaven and on earth had been given unto Christ (Matthew 28:18). 
Bishop Marinda embroiders on the christological focus in the liturgy of the tree-
planting eucharist whenever the opportunity arises. In February 1992 he preached as 
follows during a tree-planting ceremony: 
In Jesus Christ all things hold together, it says in Col. 1: 17. He is the head of the 
body, the church. He is the beginning of all creation and He reigns supreme. 
God reconciled all things with himself through Christ in heaven and on earth. 
Christ is Lord over all creation. He works salvation for human beings. Humans 
in tum have the responsibility to extend salvation to all of creation .... The sin-
offering of the Old Testament was a cruel practice because many animals and 
birds had to die for the iniquities of humankind. Trees were felled in great 
numbers to provide firewood for the burnt offerings. Christ came as the last 
offering to forgive the sins of the entire world. Through his death on the cross he 
saved the animals, the birds and the trees. So he saves his entire creation! In the 
plan of God's salvation of man [humans] through Jesus Christ was also the 
salvation of all creation. 
Here in a nutshell the core of the AAEC' s ecological christology is spelt out. With 
reference to the movement's credo, "In Christ all things hold together" (Col. 1: 17), 
Christ's lordship over creation is confessed. The salvation thus available to human beings 
is to be extended by them to all the earth. This, to Marinda, is an undisputed component 
of God's-and therefore the church's-mission. To him salvation experienced by 
11 Poem ofRabindranath Tagore, quoted by Kyung in Hallman (1994:178). 
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believers in the church can only be real to the extent that it is lived to the benefit of all 
creation. Via the cross of Christ, which also liberates the birds, animals, and trees, the 
liberation of creation from exploitation becomes an integral obligation of true 
discipleship. 
Revd. Solomon Zvanaka, in turn, interprets the reign of Christ to include a mission 
of reconciliation that extends well beyond the boundaries of the Christian church. To him 
the shoots of the vine (John 15), at least in the earthkeeping context, somehow 
encompasses all humanity. The following summons for united action, as preached during 
a tree-planting ceremony in February 1994, characterizes the ZIRRCON director's 
theological stance: 
We recognize religious differences amongst us. But when we plant trees it does 
not matter who attends. Do you say the oxygen of this or that tree goes to a 
bishop or a spirit medium? Certainly not! Whoever you are, you simply breathe 
the fresh air provided by that particular tree .... Remember the saying: "Rimwe, 
rimwe , harikombi chinhu' (lit., one ... one [i.e., single endeavor] does not 
achieve anything). To us this means that this task is not done by a single 
individual or the church on its own, but by many; all ofus! We unite our efforts: 
the women, the nursery keepers, the chiefs, the churches ... Once the task is 
completed, you of the churches can rest, go to heaven, knowing you have 
fulfilled your mission of guarding creation. And you, "people of the world" [i.e., 
traditionalists] will be seen as proper descendants of those ancestors who have 
left you the task of keeping the land. 
This bold if controversial statement from within the ranks of the Spirit-type churches 
was made in the realization that however important Christian identity and witness remain 
in Christ discipleship, the lordship of Christ in a mysterious way relativizes man-made 
religious divisions, shattering the pretense and self-righteousness invariably inherent in 
the withdrawal of the so-called elect from fellow human beings. In an understanding of 
God's kingdom that includes all creation, environmental concern in a sense acts as a great 
equalizer of human beings. As a dedicated Zionist, Zvanaka intuits this truth. For his 
words are not merely empty gestures of an ecumenical tactician. At all AAEC ceremonies 
this iconic leader mirrors a Christ of compassion. He invites traditionalists to participate 
and rates their input as important as that of any Christian earthkeeper. During 
traditionalist tree-planting ceremonies, he respectfully and attentively sits next to the 
chief or medium conducting the ancestral beer libation. Thus in combining constructive 
inter-faith dialogue with united ecological action, Zvanaka is paving the way for an AIC 
reappraisal of its theology of religion. All humanity rather then a select group of Jesus' 
disciples, it seems, is challenged to be the shoots of Christ, the vine. The earthkeeping 
good news is that Christ's lordship and limitless grace is open-ended unto all humans and 
creatures, and remains such without exception as long as consciousness or life itself, 
enables response to the giver of life. 
In addition to these variations on the theme of an earthkeeping christology, there are 
also others. Christ's suffering on the cross, for instance, is linked with his cosmic 
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brokenness during the tree-planting eucharist. 12 This, in combination with the immanence 
of Mwari, the Creator, strengthens Christ's image as "wounded healer" and inspires 
acceptance in the green movement of a ministry of sacrifice. Referred to as mukoma, 
elder brother, and as "guardian of the land," Christ is bonded into the kinship of 
earthkeepers, 13 one that encompasses and activates the entire global family. His 
guardianship of the earth in the Shona context fulfills the task associated with the 
ancestors and qualifies the human family as including the living, the living dead, and the 
as-yet unborn. In this understanding of Christ the earthkeeper, a number of new 
possibilities arise for the interpretation of his relationship and interaction with the African 
ancestors. 14 
Yet it is preeminently as healer that Christ is present in the AAEC's tree-planting 
eucharist. The traditional healer, the nganga, has provided the primary paradigm for an 
indigenous Christology since the inception of African Christianity. 15 According to 
Kibongi (1969:54) "Nganga [traditionally] is certainly the saviour or the liberator of 
Muntu." In his view the nganga, as healer and religious leader, is Christ's precursor in 
12 African theologians in South Africa have understandably related their interpretation of the suffering 
Christ to the sociopolitical dilemmas of their country. The central theme in Setiloane's poem "I Am an 
African" (Setiloane 1976:121-31) and Buthelezi's article "Daring to Live for Christ" (Buthelezi 1976:176--
80) is the identification of Black South Africans with Christ on the cross from within their own experience 
of political oppression and dehumanization. Likewise the AAEC earthkeepers identify with Christ on the 
cross within the context of environmental degradation which forms part of their lives. 
13 One of the commonest analogies drawn by African academic theologians between the African 
religio-cultural world and the dispensation of Christ is his humanity in relationship to the traditional kinship 
structure. "Since belonging to a kinship group is the mark of a man," says Pobee (1979:88), "our attempt at 
constructing an African Christology would emphasize the kinship of Jesus." Mbiti (1986:56) shows how 
kinship dominates all of traditional African life. Against this background the African is particularly 
interested in the birth, baptism, and death of Jesus, which render him a complete person via the necessary 
rites of passage. 
14 Although the AAEC earthkeepers refrain from calling Christ an ancestor, the tendency to proclaim 
his lordship over all creation, and to envisage him as the controller of all cosmic and life-giving forces, 
strengthens the perception of an earthkeeper who, as part of the human family, also relates to the ancestral 
world. Christ's link with the ancestral world can be deepened and enriched for and within the earthkeeping 
fraternity by paying attention to the biblically based doctrine of Christ's descent into the underworld 
(referred to in Western theology as descendit ad inferno). Taylor (1963:164) accentuated the triumphal 
aspect of Christ's descensio for African theology. Sundkler (1960:292) maintains that modern Africans 
interpret the descensio soteriologically. Mbiti (1971:175) in turn develops the soteriological theme in 
Christ's interaction with the ancestors, in an intriguing if speculative interpretation of Peter 3:19. The 
implications of the descensio Christi could enrich the AAEC's earthkeeping ministry. If Christ is indeed 
the "elder brother" whose mission includes revealing himself to and instructing the deceased members of 
his family, does his message to the ancestors not encompass more than the salvation of human beings? In 
Christ's image as the "guardian of the land," as the One who fulfills the traditional intuition that salvation 
combines divine, human, and cosmic well-being, the suggestion that he instructs the ancestors about a 
holistic salvation for all creation is already implicit. 
15 Setiloane (1979:64) believes that an authentic African Christology should be sought in the healing 
practices of the bongaka. Pobee (1978:93) considers that the parallel between the Akan healer and Jesus is 
a suitable illustration of the divinity, especially the power and authority of Christ. The similarity lies in both 
being "ensouled" by God during the process of healing. 
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Africa, and Christ, as the new nganga, is the fulfillment of the traditional one. "Nganga 
willed to save man, but did not succeed in doing so; Christ did so fully once for all. Christ 
has therefore accomplished the work of Nganga" (Kibongi 1969:55). 
The prophetic AIC illustrates the paradigm of Christ as the "healing nganga" more 
vividly then any other church in Africa. The contextualization and transformation of 
nganga practices is strikingly evident in the diagnostic and therapeutic work of healer-
prophets, where they have honed faith-healing as the most appealing attraction and 
recruitment device within their churches (Daneel 1974:3). In the AAEC's maporesanyika 
(heal the earth) eucharist, Christ so to speak reaches beyond the original "healing 
nganga" paradigm, extends it to include the muridzi venyika (land guardian) dimension 
of the ancestors, and consequently emerges as the healer/savior of all creation, the One 
who holds all things, all healing of both humans and the earth, together. In the 
understanding of such comprehensive, sacramental healing Christ's blood is focal. 
Zionist Revd. Machingura, for instance, preached on this subject as follows: 
Our tree-planting Paseka is a holy occasion, ordained by Jesus Christ. .. It must 
be seen that Jesus is drinking his cup among us. That is our covenant with him. 
We must make sure that there is nothing that prevents us from meeting the blood 
of Christ ... You believers, do not allow Christ's blood to be polluted. Remove 
the evildoers! I have told you: Remove the varoyi [wizards]! Will we look at 
one of the big trees and think of felling it? No! We leave it as it is ... We all have 
to confess our sins in order to be cleansed. We confess because of the blood of 
Jesus Christ. His blood is mushonga [medicine] inside the body of a human 
being. Jesus' blood therefore has great power to heal. 
The cleansing and healing power of Christ's blood in this view constitutes the 
sacrament. Only to the extent that the earthkeepers are cleansed and empowered by 
Christ's blood can they partake meaningfully in the mission of earth-healing. That 
apparently is the key to Machingura' s message. Insofar as Christ's salvific work is 
considered to be integral to healing, the preacher actually gives expression to convictions 
similar to those of Shorter (1988:51-58). All healing, he contends, is directed towards 
eternal life and wholeness. "In the church this is realized through the sacraments, 
especially the Eucharist, which is the renewal of the mystery of Christ's cross and 
resurrection." The sacraments are the works of the Holy Spirit, whom Shorter calls "the 
medicine of life," since He continues Christ's healing mission (in Nyarniti, 1991:10). The 
Shona earthkeepers tend to interpret the tree-planting sacrament as extending Christ's 
"medicine of life" both to the human communicants and to nature. Said a villager during 
a maporesanyika speech: 
The protection of trees is a holy matter. .. In its nakedness the land is ill. We, too, 
the people of Mupakwa, are ill. We have come to be healed together with the 
land. In Jesus' time you only needed to touch His garment to be healed. In 
clothing the land with trees, we too are being healed. 
Here we find understanding of Christ's inclusive mission, aimed at healing the 
sickness of the entire world. In simple terms an African peasant corroborates Shorter' s 
observations about an African healing christology when he says that "healing becomes a 
possibility to establish and maintain harmony with the natural environment. 
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Environmental wholeness is fundamental to human well-being" (in Nyamiti, 1991:10). 
The villager understood the interwovenness of equilibrium in nature and in human life 
only too well. Both shared a common need for healing and salvation. Both were present 
at the tree-planting eucharist to seek and share in the deliverance wrought by the 
"wounded healer" of Nazareth. 
Virtually every phase of the tree-planting eucharist highlights the presence of Christ 
as healer and gives substance to our ecological program as a healing mission: 
(1) The public confession of sins serves the cleansing and inner renewal of 
celebrants so that they can enter the presence of Christ in a worthy state of preparation. 
This apparently is a condition for the blood of Christ in the sacrament to heal the 
communicants and to enable them to act as environmental co-healers of Christ. (2) 
Eucharistic sermons portray Christ in a rich variation of images, some of which I have 
referred to above. Throughout, however, he remains essentially the healer/savior who 
fulfills the Old Testament prophecies of Isayah 40-43 in that he brings new life, i.e., 
water, trees, and wildlife to the afflicted, barren wastelands. (3) At the communion table 
there is healing through sacramental empowerment. Such healing breaks through 
ecclesiastic divisions and turns the celebrants into a united army of healers. As if 
touching the garment of the historical Christ, each celebrant is being healed in Christ, and 
his/her healing motive or task-both for the land and for humans-acquires divine 
affirmation beyond the realm of self-seeking. Hope is rekindled as Christ's "medicinal" 
blood signals cosmic harmony and wholeness. ( 4) The soil itself is healed as the 
celebrants plant their seedlings. Through them the wounded Earthkeeper addresses the 
eroded soil. For it is he who in the tree-planters' dialogue with nature, implores the 
seedlings to have strong roots so as to prevent soil erosion. It is his healing hands which 
plant the seedlings in the soil, and with them the promise of protection and a new cycle of 
life. (5) Finally, as tired tree-planters return to the meeting place, the healing cycle turns 
full-circle; human beings kneel down to be healed. To the rhythm of drums and rattles 
women and men start swaying in song and dance as the healers shake and speak in 
tongues to confirm the presence of the Holy Spirit. In the late afternoon the rays of the 
sun shining through the flimsy leaves of seedlings in the new woodlot, and in the eyes of 
expectation of afflicted people, tell their own story: Christ's healing of the land and his 
healing of people hold hands, in union. Hands; black hands, white hands, still dust-laden 
from tree-planting, now rest on bowed heads of the sick. Quiet hands speak their own 
message of compassion. 
The Holy Spirit in Creation 
The trinitarian interpretation of creation in theological tradition has tended to 
emphasize God the Father as creator over against his creation in a monotheistic way. A 
doctrine of creation, according to Moltmann, should instead start with the third person: 
Creation in the Spirit! He argues that all divine activity is pneumatic in its manifestation. 
It is always the Spirit who brings the activity of the Son to its goal. Everything that exists 
does so through the inflow of the energy and potentiality of the cosmic Spirit. Moltrnann 
(1985:11-12) notes a similar interpretation in Calvin's work. The Holy Spirit, the "giver 
of life" of the Nicene Creed, is for Calvin the "fountain of life" (Jons vitae) which is 
present in everything that exists and lives. 
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Moltmann's and Calvin's reference to the cosmic Spirit bears no relation to Stoic 
pantheistic notions. God's Spirit acts in this world in the differentiated modes of creating, 
preserving, renewing and consummating life. Because of this distinction I agree with 
Moltmann's (1985: 112) basic assertion that: 
Creation in the Spirit is the theological concept which corresponds best with the 
ecological doctrine of creation which we are looking for and need today. With 
this concept we are cutting loose the theological doctrine of creation from the 
age of subjectivity and the mechanistic domination of the world, and are leading 
it in the direction in which we have to look for the future of an ecological world 
community. 
Moltmann explains the position of the Holy Spirit in creation in terms of the 
interpenetration (perichoresis) of the trinity-the social doctrine of the mutual indwelling 
of Father, Son, and Holy Spirit. In this interactive principle (God in the world and the 
world in God; heaven and earth in the kingdom of God and vice versa; soul and body 
united in the life-giving Spirit into a human whole, etc.), there is no such thing as a 
solitary life. All living things, each in its own distinctive way, live in, with, and from one 
another. This trinitarian interpenetration correlates with African religious holism in which 
nothing is solitary or self-existing. Inasmuch as the cosmic Spirit is the organizing 
principle of human consciousness, all people are bound together socially and culturally, 
in addition to being bound to the natural environment. This is a crucial distinction behind 
Moltrnann's insistence that our only realistic alternative to annihilation in this world lies 
in the solidarity of a worldwide ecological community. 
In some respects the AIC prophets of Africa understand and experience the life-
giving power of the outpoured Spirit-the Spirit as Jons vitae-better than either Calvin 
or Moltmann did. Their intuition was shaped by their non-Christian forebears who sensed 
as well as any Old Testament sage that the mweya (spirit) imparted by God the creator 
was the source of all life. This intuition ultimately blossomed into an all-pervading 
testimony to the life-giving and life-protecting power of the Mweya Mutsvene (Holy 
Spirit) in the Spirit-type churches, especially in their healing colonies. 
One only needs to observe the numerous symbolic ceremonies of faith-healing, the 
laying-on of hands, sprinkling of holy water, the blessing of seeds to be planted and 
pegging of maize fields to secure good crops, and so forth, to realize that all these 
symbols and symbolic acts testify to the outpouring of the Spirit, the fountain of life in 
creation. All of it represents a massive surge in supplication. It takes place in the midst of 
need and suffering. But in the final analysis, it is a celebration of faith to honor the true 
source of life, the Holy Spirit. 
There are indeed flaws in this approach, as can happen in any church where the 
movement of the Spirit is open to human misinterpretation or manipulation. 16 On the 
16 Both Beyerhaus (1969:75) and Oosthuizen (1968:119-42) have indicated patterns of 
misinterpretation of the work of the Holy Spirit, largely caused by traditional beliefs in magic. In my 
experience among the Shona, however, such misinterpretations apparently are the exception, not the rule. 
Interviews with AIC leaders and prophets show that the initiative for inspiration or revelation through the 
Holy Spirit is ascribed overwhelmingly to Mwari and not to any human being. Few prophets claim that 
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whole, however, the Jons vitae flows freely in the prophetic AICs, uninhibited by written 
dogma. Here no one speaks about "trinitarian perichoresis." It simply exists: God in the 
world and the world in God. In the AIC prophetic community there is no such thing as a 
solitary life, unless of course the presence of a muroyi (wizard), who represents the 
Destroyer, necessitates cleansing, sanctification, and reconciliation unto wholeness. 
Through this holistic interpenetration of God, the Spirit has prepared fertile soil for an 
ecological theology. 
The AAEC bears testimony to this. In the reflection of leading figures about the 
origins of their movement an awareness of the pneumatic action of Mwari in and since 
the creation of the universe is in evidence. Bishop Farawo, for example, stated: "The 
Holy Spirit is the founder of this movement, because he first of all created Adam and Eve 
and gave them the task of keeping the trees and the animals. Today the AAEC is there to 
continue this tradition, this task of keeping all created things." The AAEC earthkeepers 
associate the third person of the trinity directly with creation. In the same way as the 
Holy Spirit was active in the original and ongoing creation of all life he ( or she) is also 
the initiator of all earthkeeping endeavor, including our movement. It is only the divine 
source of life that can inspire the kind of concern for creation in human beings that leads 
to genuine, altruistic earth-stewardship. Thus any lasting environmental contribution of 
the AAEC is attributable to the inspiration and promptings of the Holy Spirit. The Spirit 
initiates the missio Dei to which we are party. 
Prior to the "War of the Trees" one seldom heard AIC prophets refer to the Holy 
Spirit as murapi venyika, healer of the land. Mweya Mutsvene was primarily seen as the 
healer of humankind. Yet, we have noticed the blending of healing-of humans and of 
the land-during the maporesanyika eucharist. In such blending the interpenetration 
between Son and Holy Spirit is evident. Ritually, therefore, christology and 
pneumatology become one, as Africa enacts the conviction that "the Spirit always brings 
the activity of the Son to its goal" (Moltmann). In the promptings of the Spirit, Christ as 
king (mambo), elder brother (mukoma), guardian (muridzi), savior (muponesi) and healer 
(murapi) of all creation, keeps entering the here and now as incarnate being. Having said 
this, it would be repetitive to reconsider all the pneumatic features of healing already 
referred to above. Nevertheless, one needs to remember that however rich and real the 
images of an immanent creator-god or a healing Christ in the earthkeeping movement, the 
existential reality of the churches involved is first and foremost qualified by the all-
absorbing experience of and belief in the comprehensive and powerful involvement of the 
Holy Spirit. 
Finally, the Holy Spirit as originator of a global earthkeeping mission gives 
definition to that mission in numerous ways. One of the most striking illustrations of this 
in AAEC experience is the emergent awareness among earthkeepers of ecological 
sinfulness, evolving particularly in the practice of confession at the start of 
they can "give" the fullness of the Spirit to a lay member of the church. Guidance from the Holy Spirit is 
received as an act of faith and is related to the recipient's spiritual state. The receptivity of the prophet can 
be improved by Bible study, prayer, and fasting, but ultimately it is the will of God that determines whether 
there will be new life, healing, or special gifts such as prophecy and speaking in tongues (Daneel 
1987:262). 
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maporesanyika eucharists. At this juncture the Holy Spirit is considered as the primary 
conscientizing agent, addressing the communal conscience of humanity and persuading 
humans of guilt in the deterioration of nature. Couched in terms of fighting uroyi-i.e. 
evil, perceived in Africa in its vilest and most ruthless form-the struggle between the 
Spirit and the Destroyer is drawn concretely into the world of participant earthkeepers. 
Both the AAEC preachers and prophets are consistently aware of this struggle. In their 
sermons and probing revelations in the name of the Spirit, the call for repentance and 
ecological repair predominates. Nobody escapes the struggle. "Come let us confess our 
sins today," Revd. Chitapa preached on occasion, "our destruction of the land." 
Some of us have already bought matches to burn the grass. See what Bishop 
Marinda does here. His prophets expose the sins we commit, that of burning 
grass. It is the uroyi of heat, of the burnt soil! Let us all get rid of this wizardry; 
the type which strike at you with zvidoma [psychic animals, as in traditional 
witchcraft] and the type that burns the veld and fells the trees ... 
Bishop Marinda followed this up with an equally urgent call for confession prior to tree-
planting: 
All of us must confess our sins as we submit to the scrutiny of the Holy Spirit. 
Thus the sins of tree-felling will be revealed ... I have never seen such wizards! 
This differs from the uroyi that kills a single person at home; for an entire tribe 
[rudzi] is wiped out ... So we queue to be searched by the Spirit. Who gets 
caught, gets caught!. .. Stand at the gates, you prophets! Stand and prophesy! 
Reveal to us the wizards who still pull their sledges [ causing erosion gullies]. 
In sermons of this nature the disquiet about the wrong relationship between humans 
and their environment comes to the fore. The critical awareness of rebellion against God 
in the destruction of eco-systems that sustain life is attributed to the Spirit. It reflects a 
keen understanding of the holistic nature of sin as depicted in the Bible, in that it "not 
only distorts inter-human relations and human-Divine relations, it also affects the life-
sustaining harmony between human beings and the Earth" (McDonagh, 1985: 125). What 
the earthkeepers are in fact saying is that humans in the local setting are setting 
themselves up as "God" in a false dominion over the earth, thereby achieving the 
opposite of God's intentions with creation. Like Satan they become earth-destroyers and, 
in their exploitation of the earth, their hubris prevents them from seeing and admitting the 
life-destroying implications of their actions. 
No idiom of destruction in Africa epitomizes human disrespect for nature better than 
the one here employed: uroyi. Any wizard in his/her persistance in antisocial, anti-
ecological behaviour is the personification of evil, is the destroyer him/herself. 
Environmental uroyi, in the words of Chitapa, is the ultimate rebellion against God. It is 
the "heat of the burned soil," the heat of mass destruction that heedlessly seeks to 
obliterate the harmony and wholeness provided by the life-giving coolness ( tonhodzo) of 
Mwari's Spirit; the heat that in African Christian terms already anticipates the 
apocalyptic "pit of fire." 
The pneumatology of the AICs may be flawed in some respects. Magical 
connotations are sometimes attributed to symbols of Spirit-power. An overriding 
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preoccupation with the struggle between Holy Spirit and the evil of uroyi at times 
obscures rather than illuminates a clear perception of the grace and peace worked by the 
divine God in the face of environmental crisis in this world. However, the centrality of 
Scriptures functions as a corrective and contributes towards the above-mentioned 
safeguards in prophetic dealings with environmental uroyi which excludes the excesses 
of wizardry accusations of the past. On the whole, therefore, the AAEC preoccupation 
with environmental wizardry is a positive sign of contextualizing in Shona culture the 
evil that has to be confronted and fought in the earthkeeping mission. Sin, confession, 
and conversion thereby obtain new meaning and a compelling, Spirit-induced ethical 
code takes shape. Whether this code is called "Mwari's law" (originating in the Genesis 
story of creation), "Christ's healing commission," or the "green laws of the church," its 
clarification and implementation in context are the domain of the Spirit. 
Does it matter that the pneumatological doctrine of the AI Cs remains incomplete if 
the belief is firm that the Spirit inspires holistic mission, casts out environmental evil, 
sensitizes the conscience of all humans in earth-stewardship, and mobilizes the ultimate 
liberation struggle of all the earth? Do any of us fully comprehend the work of the Holy 
Spirit anyway? Maybe it is better to feel inspired by the Spirit and engage in earth-
healing praxis, however limited or incomplete, than to formulate a "perfect" 
pneumatological doctrine and then to keep shouting the odds from the sidelines of 
stagnant environmental praxis. Herein lies the challenge of the African earthkeeping 
churches: Respond to the movement of the Spirit! Be free to plant the trees, clear the 
water and air, and protect all life in nature, even as the theories and definitions of 




1968 Schism and Renewal in Africa: An Analysis of Six Thousand Contemporary 
Religious Movements. Nairobi: Oxford University Press. 
Beyerhaus, P. 
1969 "An Approach to the African Independent Church Movement," Ministry 9. 
Boff,L. 
1995 Ecology and Liberation-A New Paradigm. Maryknoll: Orbis Books. 
Bosch,D.B. 
1974 Het Evangelie in Afrikaans Gevaad. Kampen: Kok. 
Burrows, W.R. 
1995 "Needs and Opportunities in Studies of Mission and World Christianity," 
International Bulletin of Missionary Research 19, No. 4. 
Buthelezi, M. 
1976 "Daring to Live for Christ," Mission Trends 3, eds. Anderson and Stransky. 
Grand Rapids: Eerdmans. 
Carmody, J. 
1983 Ecology and Religion: Toward a New Christian Theology of Nature. New 
York: Paulist Press. 
Daneel,M.L. 
1970 The God of the Matopo Hills. The Hague: Mouton. 
1971 Old and New in Southern Shona Independent Churches, I: Background and 
Rise of the Major Movements. The Hague: Mouton. 
1974 Old and New in Southern Shona Independent Churches, II: Church Growth: 
Causative Factors and Recruitment Techniques. The Hague: Mouton. 
1980 "Missionary Outreach in African Independent Churches," Missionalia 8, 3. 
1983 "Communication and Liberation in African Independent Churches," 
Missionalia 11, 2. 
1987 Quest for Belonging: Introduction to a Study of Independent Churches. 
Gweru: Mambo Press. 
1989 Fambidzano: Ecumenical Movement of Zimbabwean Independent Churches. 
Gweru: Mambo Press. 
44 
1990 "Exorcism as a Means of Combating Wizardry: Liberation or Enslavement?" 
Missionalia 18, 1. 
1996 Guerilla Snuff. Harare: Baobab Books [writing as Mufuranhunzi Gumbo]. 
De Witt, C.B. 
1991 The Environment and the Christian-What Can We Learn from the New 
Testament? Grand Rapids: Baker Book House. 
Duchrow, U. and Liedke, G. 
1987 Shalom-Biblical Perspectives on Creation, Justice, and Peace. Geneva: 
WCC Publications. 
Gelfand, M. 
1959 Shona Ritual. Cape Town: Juta. 
Kibicho, S.G. 
1968 "The Interaction of the Trtaditional Kikuyu Concept of God with the Biblical 
Concept," Cahiers des Religions Africaines 4, 2. 
Kibongi, R.B. 
1969 "Priesthood," in K.A. Dickson and P. Ellingworth, eds., Biblical Revelation 
and African Beliefs. London: Lutterworth. 
Kyung, C.H. 
1994 "Ecology, Feminism, and African and Asian Spirituality of Eco-Feminism," 
in D.B. Hallman, ed., Ecotheology: Voices from South and North. Maryknoll: 
Orbis Books. 
Martin,M.L. 
1964 The Biblical Concept of Messianism and Messianism in Southern Africa. 
Morija. 
Mbiti, J.S. 
1969 African Religions and Philosophy. London: Heinemann. 
1970 Concepts of God in Africa. London: SPCK. 
1971 New Testament Eschatology in an African Background. London: Oxford 
University Press. 
1986 Bible and Theology in African Christianity. Nairobi: Oxford University 
Press. 
McDonagh, S. 
1986 To Care for the Earth: A Call to a New Theology. Santa Fe: Bear & Co. 
45 
1994 Passion for the Earth: The Christian Vocation to Promote Justice, Peace, 
and the Integrity of Creation. Maryknoll: Orbis Books. 
McFague, S. 
1987 Models of God: Theology for an Ecological, Nuclear Age. London: SCM 
Press. 
Messer, D.E. 
1992 A Conspiracy of Goodness: Contemporary Images of Christian Mission. 
Nashville: Abingdon Press. 
Moltmann, J. 
1985 God in Creation: An Ecological Doctrine of Creation. London: SCM Press. 
Nyamiti, C. 
1991 "African Christologies Today," in R.J. Schreiter, ed., Faces of Jesus in 
Africa. Maryknoll: Orbis Books. 
Oosthuizen, G.C. 
1968 Post-Christianity in Africa: A Theological and Anthropological Study. 
London: C. Hurst. 
Pobee, J.S. 
1979 Towards an African Theology. Nashville: Abingdon Press. 
Schreiter, R.J. (ed.) 
1991 Faces of Jesus in Africa. Maryknoll: Orbis Books. 
Setiloane, G.M. 
1976 The Image of God Among the Sotho-Tswana. Rotterdam: Balkema. 
1979 "Where Are We in African Theology?" in K. Appiah-Kubi and S. Torres, 
eds., African Theology en Route. Maryknoll: Orbis Books. 
Shorter, A. 
1988 Jesus and the Witchdoctor: An Approach to Healing and Wholeness. 
Maryknoll: Orbis Books. 
Sundkler, B.G.M. 
1960 The Christian Ministry in Africa. London: SCM Press. 
1961 Bantu Prophets in South Africa. London: Oxford University Press. 
Taylor, J.V. 




1991 Earthkeeping in the '90s: Stewardship of Creation. Grand Rapids: Eerdrnans. 
Zerbe, G. 
1991 "The Kingdom of God and Stewardship of Creation," in C.B. de Witt, The 
Environment and the Christian. Grand Rapids: Baker Book House. 
